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. FOREWORD 


The Kathopaniqad is the third Upani§ad to be published 
with English translation of the Visi$tadvaita Bha§ya in the 
Sri Venkatesvara Oriental Series, the second to be published 
with the Bha§ya of Rangaramannja and the first to be pubished 
with a few words of introduction from me. 

The Katha is perhaps the foremost in point of interest 
and popularity. It is a perfect specimen of the poetry of the 
ancient Hindus. The philosophy is not more dearly explained 
in any other Upani$ad. To add to these the teaching is set in 
an attractive story. The story is found elsewhere in the 
ancient Literature and it is received and used here iu more or 
less the sauie form to introduce the teaching and to indicate 
the fitness of a a student to be initiated in the mystic philosophy. 
The story also brings out clearly the contrast between the 
characters of the practical father and the speculative son. 

The Advaita caminentaries on the Upani$ads have been 
translated into English by several scholars before; but the 
Vi£i^advaita commentaries have not been translated so far. 
The Institute has, therefore, undertaken to translate and 
publish them in its series and thus make the contents available 
to Indian Philosophers not conversant with Sanskrit The 
Viristadvaitic interpretation of the Upanisads has thus 
remained a sealed book and the merits of it have not attracted 
philosophers. It is hoped that the present series of trans¬ 
lations published by the Institute will remove the disability. 

The translators have been connected with the Institute 
till recently but now they h^ve gone on to the staff of the sister 
institution, the Sri Venkateswara Arts College, which has 



ii 


been recently started. It is hoped the change of location will 
not affect their work and they will continue the translation of 
other Bha§yas with the same zeal. 

* Owing to their feeing engaged in the work of the other 
institution, the Editors could not carry the Sanskrit text 
through the press and provide the book with the necessary 
indexes, readings, etc. This work has devolved upon Sri K. 
Sathakopachari, Nyaya-Mimamsa Siiomani, Library Pandit in 
Sanskrit in the Institute. 

The Institute will considei itself amply repaid it this 
series can iniuse interest in Vi&st^dvaita Philosophy in the 
minds of scholars. 


Tirufati, 
4 - 11-1948 


P. V. Ramanujaswami 

Dirtctor 
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KATHOPANISAD 

INTRODUCTION 

The Kathopatiisad is the third in the traditional order 
of the Upani§ads and it is indeed a very important next step in 
the knowledge of Godhead or the Supreme Self of all. The 
isopani$ad mentioned briefly that the path of Karma, that is 
injuncted action ( dharma ), should be disinterestedly trodden 
faithfully and even mentioned that when followed with 
integral knowledge with fidelity (tffrfyfi) it does help 
the 'crossing over* Death. 1 The Kenopaniqad showed the 
transcendental nature and power of the ultimate Being and its 
supreme “desirableness’’ as manifested in the activities of 
the senses (or gods) and miud, but which these senses and 
mind could never know except vaguely (or subliminally ?). 
The Ka(hopani$ad embraces both these facts of immortality 
and ultimate beneficence ( amftava 2 as tadvanatva). It 
elaborates the cryptic statement at the end of the 
Kettopani$ad which describes the subsidiaries of the divine 
knowledge tasyai tapo dam ah karma ca pratifthd veddh 
sarvdhgani sat yam ayatanam, iv. 8. 

Dr. Ananda K. Coomaraswami considers Katha to be a 
gnostic document which lias to be studied as part of the 
gnostic literature all over the world.’ According to Sri Krishna 
Prem 1 “ Kathopani$ad is a practical treatise written to help us 

1. 'i be ‘ cioaMujj over is mentioned as something that has efficacy 
after death or dying (mtnukte pretyd ). It is bo understood as counselling 
videha-mnkti, It may mean ‘occult passing on' according to Krishna 
Prem, but even Sankara does not accept this latter view. 

2. Sreyas is the full nature of the Divine, and from thia most possibly 
is developed the personality of Sri who is stated to have her resideacein the 
Divine Lord, wherefore His name ‘Srl-Hivffsa 

3. New Indian Antiquary I. 

4. Yoga of the Kafhopauisa4- 
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a-iiieve a very real end here and now” and the explanations 
b' * : as given follow the occult literature all over the world. 
Tlius we have eveiy reason to take this Upani§ad seriously as 
a 'Vidya'. According to eailier seers and teachers a vidya 
or,a knowledge is a path to be trodden or followed in a parti¬ 
cular manner and the fruits of such a path are indeed ultimate 
beatitude and realisation. Thus each Upanisad is a 'Vidya', 
a clear and definite instruction of a particular path, integral 
to the realisation of the Goal, which of course could be 
reached by other vidyas also. Thus the Upani$ads in all are 
said to give thirty-two vidyas, of which the Katfiopanisad 
deals with the Naciketa-vidya or Trinaciketa or Naciketa* 
Agui-vidya. 

"* // TUe Kathopani$ad is a very important Upani§ad in yet 
another sense. It contains a general survey of the Vedic ritnal 
and philosophy and eschatology.^ 11 has had the good fortune 
of having been much studied and written about by scholars both 
occidental and oriental, and stands only next to ]ka and the Gita 
from the poiut of view of popularity. Sri Sankara commented 
on this work as also Sri Madhva, and Sri Ramanuja has com* 
meuted iu his iri Bha$ya, on certain important points raised 
in this Upani§ad, which have been taken into consideration 
by Bhagavau Badarayana for purposes of synthesis in his 
Vedanta STdras. These points have been reproduced at the 
end of this work. Sri Rangaramannja has commented 
on this work following closely the steps of 6ri Ramanuja 
and his expounders like &ri Sudarsana Sun or £rutapraka£ika- 
carya. Prof. Rawson, who is a careful scholar of this Upani¬ 
sad, has stated iu his work that he made no use of the Bhasya 
by Rafigaram anuja because of its late date and since £ri 
Ramauuja had discussed all that is necessary on intricate or 
important points. He however considers that Sri Ramanuja's 
explanations are more in accord with the spirit of the Upani- 
£ad than those of others. 

The Kathopanifad belongs to the Kanaka School of the 
Kr§na Yajur \ eda. We do not possess a Kathaka-Brahmana. 

* i 
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The Taittiriya Samhita has both a Brahmana and an Upani- 
sad. The Taittiriya Brahmana (til. 11.8 1-6) contains an 
outline of the Naciketa story with which the Kathopanisad 
opens and is parallel to the latter which is made more 
elaborate. Indeed according to Rahgaramauuja this anuvdka 
of the Taittiriya Brahmana is referred to by the Kathopanisad 
ini. 17. Sri Krishna Prem considers that we can see ‘the 
germ of this Upanisad ’ in Rg Veda X. 135. 

No attempt has here been made to deal with the possible 
relations of this Upanisad to tlie Bhagavad Gita which con¬ 
tains much that is parallel to, if not precisely identical with 
the instruction in almost the very language used here. Nor to 
Buddhism. We have to point out that whatever may be the 
appropriateness in such parallels we have always to remember 
that a Vidya is an integral instruction and it may undergo 
transformation under new conditions due to subordination to 
other Vidyas. 

But one thing is certain that, even as in the Bhagavad 
Gita, the Kathopanisad insists upon the necessity to perform 
ordained or injuncted karma (for that is dharma) the ii)a- 
dharma of each individual, and its performance is capable of 
leading to the highest abode of immortal existence, and not 
merely to the lower heaven. Such karma is incapable 
of binding the soul to samsdra . The truth is that disinterested 
action, or action divinised or offered to the Divine, action that 
reveals the glorious purpose of service to God, is capable of 
helping achievement of the immortal status for the soul. The 
question that arises thereafter is as to the nature of that soul 
after mvkti or moksa, whether it continues to be separate or lost 
in the One Divine variously described as the Ocean or the 
Nirvana state of Brahman? It is held by modern scholars that 
what Buddha meant by Nirvana was a state of positive nature 
of the supremely Transcendent and not a negative state. It 
is clear that it is not annihilation as such or Pure Non-being. 
Any attainment of the Buddhistic metaphysical state of anni- 
ilation or loss of self or non-existeuce soul of as such has not 
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formed part of the Upani§adic thought. It is particularly a feature 
of the rational method of Buddha, who iu order to define the 
nature of the soul as held by the several thinkers, had to negate 
all that it is not. In this sense, Buddha went to the logical 
extreme of Yajnavalkya and insisted upon the apprehension of 
the futility of seeking to make permanent the impermanent 
congeries of affections, feelings, habits, desires and hopes. 
Truly we need the permanent, but the permanent is not all 
that it is described to be by materialistic metaphysics. Any¬ 
way it is not in line with the purpose of this Upanisad to 
investigate into the nature of the soul or self as such, but only 
as to what becomes of the soul or self on liberation, foi it is 
clearly held that the soul does persist after death, 

This Upanisad gives a definite answer to the question 
asked. It speaks in the first part of the Upanisad about the 
necessity to know the meaning of the Fire-altar as the 
Brahmauas had taught it, (perhaps in the adhyatmic way too), 
and already the promise of the highest immortal stale is envi¬ 
saged in that section, though some commentators think other¬ 
wise. 

But as the Upanisads are Adhyatma-kastras or vidyas 
which instruct the occult truth and path towards the positive 
attainment of gnostic knowledge which could only be attained 
after a period of practice of self-control and service of the 
Divine (yama and niyama ol the Yoga), the nature of the 
Supreme Self and that of the individual soul and its progressive 
attainment of the former are taught along with the steps 
of Yoga which lead to the ultimate realization. This Upani¬ 
sad even like the/sS inculcates the conjoint performance of 
Avidya (construction of the Fire-altar and the rituals prescri¬ 
bed) and the Vidyd , which is the knowledge of the Tattva or 
Reality in respect of the three terms, God, soul and Nature. It 
is held by some thinkers that the final verses of the Ka^hopani- 
$ad are not integral to the Upaui$ad as it concludes earliar. It 
may be that these final verses reveal the culmination of the 
Yoga of concentration at the time of departure, antydkdla * 
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smaraqa . The antyakala-sniarana ^has been shewn to be very 
.helpful by the BJtagavad Gita in respect of deteimining the 
nature of the world that a man would reach. (<T more properly 
if smarana pertains to concentration on any particular deity, it 
will be an invocation to that deity to lead him on to freedom or 
Bliss. This will reveal a psychological set-up in the consci¬ 
ousness, a psychological set which will reveal the type of 
personality that the soul has been building up, whether 
towards liberation ot towards mundane enjoyment, * fircyas' or 
* kreyas' as the Ka$hopani$ad beautifully puts it. It is an act of 
choice made under the great cloud of departuie, the threat of 
death, and therefore revealing the inmost structure of the soul, 
its primary longing and conversion. That this choice could be 
made earlier and practised with assiduity is not denied, but 
the crucial moment is indeed the moment of departure, death, 
threat of possible physical annihilation. Aud such moments are 
spiritual pointers to the status of the soul in its integral being. 
Man's primary instinct is confronted with other desires aud 
the balance of death decides which side is heavier. Man is 
then alone weighed and measured. 

STRUCTURE OF THE UPANISAD 

It consists of two (parts) adhyayas, each of which contains 
three sections ( vallis ). With the exception of the first two sen¬ 
tences in the first part, the whole Upanisad is in metrical form* 
Since the first adhyaya concludes with the following passage 
“ Ndciketam..” it is sometimes held that the Upaui§ad ends 
here aud that the second adhyaya is a later addition. It is even 
claimed that the second adhyaya merely expands the teaching 
of the first adhyaya. The repetition of the last line (cd) in 
the first adhyaya confirms the above view that the natural 
conclusion should have been this alone. There is some differ¬ 
ence between what is stated there and the conclusion iu the 
second adhyaya. The real conclusion of the Upanisad seems 
to be the concluding veise of the second adhyaya (sixth valli): 
mftyu proktam . 
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FIRST ADHYAYA 

It appears however that importance is attached to the * 
story of Naciketas in the first adhyaya,' whereas importance 
is attached to insiruction regarding Reality (i tattva), the 
means hita and the result (fruit, phala ) as a whole in the second 
adhyaya. From this we find that this Upani§ad contains, as is 
usual in all Upauisads, 2 the three instructions on tattva, hita 
and purusartha without which no vidya cau be followed, not to 
speak of being understood. 

I. Valli. The story of Naciketas after his having been 
offered to Death by his father Vajasravas is contained in this 
sectiou. After having gone to the abode of Death he had to 
wait for ihiee days ere Death returned and in lieu of 
this waiting and fasting for three days as a guest, he was 
offered three boons, The story after describing the first 
two boous which pertain to the earth ( artha) and heaven 
introduces the philosophical third, Mok$a or libera¬ 
tion from the round of existence inearth and heaven. Naci¬ 
ketas refused to entertain the third puru$artha namely 
desire [kdma), and withstood the temptations offered to him by 
Yama in this regard. This rejection of the kama-purv$artha 
is shown to be of the preyas or mere pleasant which is other 
than and inferior to the kreyas, the good, which alone is 
to be sought, and this hreyas is liberation-getting. No true 
philosophical instruction can have effectiveness unless the 
kama-puru§artha is totally lejected, as Yama himself points 
out in this story in the opening lines of the second valli. 

It may however be asked as to what difference there is 
between the second and the third boons inasmuch as according 

1. It may be pointed out here that if in the Kenopanisad the story-myth 
is found in the third section, which illustrates the tattva , truth, enunciated in 
the earlier two sections, here the story myth cornea at the very beginning of 
the Upanisad and its inner meaning elaborated in the second adhyfiya. The 
Kenn insists npon knowing that all activity proceeds from and is sustained by 
the Braliman : here it is shewn that all action is to be totally consecrated to 
the Divine alone who is the inner mler immortal, capable of being known 
within the heart along with the soul, that is also immortal, as its adorable 
Object 

2. ef. Introductions to Isg and Kens Upanisads SVOS. rols. 5 and 7), 
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to Rangaramanuja svargya refers to a svarga that ie 
identical with “ The eternal abode of Vi§nu ” and should bs 
considered to be identical with the Keftopani$ad 's final lines 
ananta-srcargd’loha-jyeye . In the Tait. Brahmapa-story of 
Naciketas, the second boon refers to dharma that is the full 
effectiveness of sacrificial performance, (tato vai tasye$tdpurle 
tiaHiyete) for the sake ol which Yarna teaches Naciketas the 
Naciketa-Fiie even as in the Upanisad here. The third boon 
in the Brahmana however refers to Immortality'—freedom from 
Te*death— ptinar-mrtyu —a point also noticed in the second boon 
in the Upanisad I. 1.18cd. Yama in the Brahmana teaches 
that the Naciketa-fire itself secures that end, thus confirming 
the view that the Upanisad has clubbed together the secoud 
and third boons there to form one here. Thus there lias arisen 
a new question as to whether the soul exists at all in or after 
attaining the state of immortality, aud as to how it then exists. 

The third boon asked by Naciketas could not be answered 
without a clear understanding of what the question is about 
The question about the existence of the soul after death does 
not refer to the existence or uon-existeuce of the soul as such,* 
but to the nature of existence of the soul at liberation, that is, 
the nature of the liberated soul (mukta) and the nature of that 
which it attains, and the raeaus to that final or peak attain¬ 
ment (param padam ). Therefore we can see that the Upanisad 
is a logical development of the Bialiniana’s third boon. Unless 
we take this question in this way, Yama’s answer contained 
in the II. 12 cannot be held to bs iclevaut. 

II. Valli . The first portion of this Valli up to Mantra 11 
is also an introduction to Yama's answer lo the third question, 

1. Sri Krishna Fteni considers that it refers lo the nature of the Fieeil 
or * passed over ' self, wlieLher it could be referred Lo as Is oi Is*no[ . the 
TJpanisad definitely answers that Buch a one IS (asti). for it is licie 111al there 
■terns to be doubt 

2. There is no place here for the Buddhist view of general SHoya, for it 
U clear that it really refers to tlie existence of a liberated soul as a separate 
entity or whether it uon-exists haf:ng utterly merged iu the One Being. 
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as^it describes the qualifications of a seeker after this. 1 It lays 
emphasis not only (i) on the detachment from preyas, world- _ 
ly advancement and enjoyment, but also (ii) on the necessity of 
having a proper teacher to teach one that truth about * kreyas,' 
the highest Good. 

The tenth uiantra of this Valli contains the significant 
statement of Yam a “ that he performed or constructed the 
Naciketa fire-altar and he attained the Eternal by means of 
transitory things." Sr; Sankara interprets the word ' eternal ’ 
as “comparatively enduring.*’ The meaning given by Ranga- 
rauianuja is in accordance with the Brahmana statement tato 
vai so * pa punar mrtyutn ajayet . 

Yaina's answer to Naciketa’s question is very brief. It 
is coutaiued in one siugle mantra (II. 12). Thereafter Yam a 
tells Naciketas that he bad already instructed him fully 
about that which he ptayed for. But Naciketas asks Yama to 
tell him about the truth known as other thau Dharrna etc. 
Yama then begius to explain iu detail the answer he gave 
cryptically in the twelfth mantra. Firstly he speaks about the 
Pranava, then about the nature of the soul and lastly about the 
Supreme soul (II. 22). In verse 20 the Grace of the supreme 
Creator is stated to be necessary iu adhyatina Yoga for behold¬ 
ing the hidden Being in the cave, the Supreme Lord who is 
anoraniyan mahato mahlyan. Dhatuh-prasada is to be inter - 
pieted as the grace of the Creator (who is also the supporter 
and protector) and not merely as the mental peace or lumino¬ 
sity which undoubtedly is a necessity iu Yoga for any large or 
real comprehension of the Diviue Nature. This idea is not 
merely implicitly but also explicitly stated in the 23rd verse. The 
text of Rahgaramanuja reads it ‘ dhdtuk-prasadat *' The verse 
2J is interpreted by Rangaiamanuja as referring to the grace of 
God which is ‘tated to result from loving devotion or one- 
pointed seeking iu love. The coucluding verses refer to the 
attainment of this knowledge and presence of the Divine within 

1. Sri Krishoa Prem's leferences to the Myths of Temptation are 
interesting and reveal a significant secret of occultism. 
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It must be remembered that the theory of the Mimaiiisakas about 
•the existence of strict causality or determinism between ritual 
and furits is repudiated or rather bye-passed when the indivi¬ 
dual is asked to surrender himself foi service to God through 
illumined love or one-pointed Yoga without seeking any fruits 
for his actions or dhydnas, since this non-seeking of anything 
for oneself is that which snaps the causal chain, and is the 
meaning of true love or devotion or pure wisdom or illumined 
understanding and service. This vaUi concludes with the 
intimation of certain rules of conduct and instructs certain 
virtues that are to be cultivated for enabling one to receive the 
Supreme Grace. 

III VaUi. The' third valli deals with the hita or the 
means to the attainment of Supreme Grace, thus expanding 
the instruction given at the end of the second vaUi. It lays 
stress on the necessity to control the seuse-organs. It mentions 
further that control is to be exercised gradually in the following 
order: firstly ou the sense-organs, secondly on the objects of 
enjoyment, thirdly on the mind, fourthly on the intellect, 
fifthly on the soul, sixthly on the body as a whole (the Unraani- 
fest) and lastly reach through the above stages (of dharar^a 
cyiw.‘pratydhdra) the Supreme Self, whose grace alone is capa¬ 
ble of granting final Liberation. As many scholars hold, Yoga- 
£astra might have got its fundamental clues from this section. 

SECOND ADHYAYA 

IV VaUi . After pointing out the distinction between|the 
seeker and the non-seeker or the indifferent seeker, this vaUi 
describes the nature of the Supreme Self as dwelling in all 
creatures, thus distinguishing Him from the embodied jiva 
who resides in a body (IV. 5-8). It may be noted that on 
account of the indwelling of the Infinite Person in the body 
of the embodied soul, the Infinite Person assumes the size of a 
thumb ( angu$tha-tndtra) in the heart for the sake of meditation 
or conceivability. 

V VaUi. This valli develops the instruction regarding the 
indwelling-nature of Brahman with special reference to 

2 
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His being responsible for all the actions of the soul, (cf first 
Kena I.): What may be considered to be a direct answer to 
the third question ofNaciketas in the I valli “ Yeyamprete 
vicikit&a..." (20) is here given by Yama who says *' O Gautama, 
surely I shall teach you now the secret eternal Brahman and 
what the soul becomes after departure (release) " (V. 6-7) 
“ Some souls enter wombs for getting bodies ; others take up 
the form of the Unmoving in accordance with karma and in 
accordance with Knowledge ”, with which we may profitably 
compare Sri Krsna's reply to Arjuna’s answei ( Bh . Gita VI. 40- 
47). The point at issue is, it may be noted, regarding the 
seeker mainly, and should not be held to be a reply regarding the 
ordinary man who. has not entered on the spirtual path or 
Yogic evolution. 

It may be seen here that Yama promises to teach first 
this secret eternal Brahman and then as to what be¬ 
comes of the liberated soul after its departure from its 
body. Yama however answers the second part first in 
mautra 7, and the first is answered in the eighth mantra. 
This again shows that the third question after all refers not 
only to what becomes of the liberated soul after departure but 
also to the Nature of the Supreme Self, Brahman (who 
is held to be the Self of all souls including the departed and 
libei ated ones). The Paramam sukham in mantra 14 may 
have a possible reference to the Auandavalli of the TaittyriyoPa- 
ni$ad wherein this description of Brahman is developed at 
length. Thus if the Isa-R§i described the realization of God 
as the indwelling Lord of all beings and things, as leading to 
non-revulsion, non-grief and non-fear, if the Kena-R$i taught 
the Supreme Cause as the '* Desirable ” ( Tad Vattam ), know¬ 
ledge of Whom as such makes the realiser desireable, the 
Katha Seer, Yama, promises a more integral realization of the 
'* Desirable M as the s reyas, as the transcendent Bliss, paramam 
snkhatn. 

VI Valli. This valli deals with the Yoga of attainment 
in 9th, 10th and Jlth verses, In mantra 4, with regard to the 
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difficulty in construction of the two lines Rangaramanuja treats 
asakad as an active participle with nan prefixed, which yields 
the meaning 1 unable'. Like the Kenopani$ad , this Upani$ad 
in mantra 12 also takes special care to instruct that Brahman 
can be grasped neither by speech nor by mind fully; except 
through instruction received through a Guru it can never be 
grasped. 

The Upani§ad concludes with the additional knowledge 
that has to be learnt about the hundred psychonic paths 
{hdgis) of the heart wherein the thumb-sized Lord dwells, one 
of which (later on kno^n as Su^umna) leads upwards to 
immortality whilst others lead to lesser goals. It is this Nadi 
that has to be known as the path of exit at departure. It is 
considered by some modem writers that this knowledge may 
be a later addition. This not likely since the Brihaddrdtiyaka 
seems to be aware of this fact. Further the path of exit 
is an integral piece of instruction to be given to a Yogin. 
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1. Front Hnine's : Ten Principal UPant sad 3 ; Rawson: The Kafka 
Upanttad p. 45. BUI : Bhagavad Gits ; Hopkins : Great Epic of India : & 
Critical Ed. M. Bh. BORI. 

2, Hopkins writes that the 3rd VaUi of Kafha is epitomised in SBnti 
Par w. Mh. Bh, XIL 247,l£f* (?) 



kathopanisad 


xvii 


V. 34.59 
46.5 

XI. 7.13 

XII. 240. 11 ; XIV. 51.3 
Mann. 11.88 

cf. Plato: Phaedrus. 

4»Svet. I. 8, 9, 12: Maitri. 6.10 
9d-RV. I. 22, 20a = Maitri. 6.26 
Ramayana = VI, 4l.25d (?) 

10-12 : Var. Mh. B. 12, 248, 3-5 
10: Bh. G. III. 42 

M. Bh. 12 297. 19. cd. 

15=»M. Bh. 12.240. 17-18 
IV. Katha la = Maitri. 

3d s= Ka^h, V. 4d 
3 & 5=B*h. 5.4- 
4. : 2. 22cd 

5cd-4* I2cd. Bfh. 4, IV, 15cd (?) 

9ab=AV. X. 18. 16a-b 1 (A.K.C.) 1 
9. a & d=AV. X. 18.16 : B^h. I. 5. 23ab 
9c = AV. X. 7.38 : Bfh. II. 5.15 
9a : Bfh. II. 5.15 

10cd = Var. Brh. IV. 4. 19cd. : lO.llab: Brh. IV 
4.19ab 

12=M. Bh. V. 45.24 (Cr. Ed.) : B T h. IV. 4.15cd 
13b=cf Maitri. VI. 2 
13d=Byh. I. 5.23d 
V. Katha la=cf Svet 3.18 

2=RV. 4.40.16 (RV. 4.40.10) 

»Mahana =■ 10.6=M. Bh. XII. 240.32: Tait S. 1. 

8.15 
6=Svet. 3.7 
7d=cf. Kau§. 1.2 
9b-Bih. 2.5.19: Rg. V. VI. 41.18 
9c = Mund. 2.1.4d 

1. A£C.: Aninda K. Coomaruiratnl. Notes oh Kafho^OHtsad, RA.l. 
VoL I. 



XVlll 


CROSS REFERENCES 


12 = Var. Svet. 6.12 
I3=Svet 6.13 

16 = Mund, 2.2.10; 6vet 6.14 

cf Mai: 6.24; Bli. G. XV. 6,12 

VI. Ka^ha 1 =Bh. G: XV. 1-3. =V. 

45.8 (Cr. Ed.) 

3-Tait. II. 8 

6 = Vor : Bh. G. XIIL 30«M. Bh. XII. 7.23 

9 = Var £vet 4.20, Mahanarayapa. I, 11 

M. Bh. V. 45.6 (Cr. Ed.) 

10 —Mait. 6.30; pada d =Bh. G, VIII, 21 ' 

11 =cf Mund. II. 2.3; 3.2.4b 
-Mand. 6 

12 = Keu. 3-ab ; Mund. III. 1.8ab 

14 = Bfb. IV. 4.7 

15 = Ch. 7.26.2; Mund. n. 2.8; III. 2.9 

16—Ch. VIII. 6.6 = Pras.i3.6 
cf Mund. II. 2,6. Mai. VI. 30 
17=Svet. HI. 13ab 
—Svet. V. 8; Mai. 6.38 
M. Bh. 

V. 45.24 ab (Cri. Ed.) 

Augusta MatraPuru^a: M. Bh. 12.284 : 17fia. (? , 

Sankhya & Katha : iii. 10-13; VI. 7-11 ; Bfh. I. 4.6 
Ch. vi. 3.4 
Prat iv. 

Svet. vi. 13. 








fft: ^ ii 3 ^ ? I <$ i 

^ 5 rto s*r ?m II ? II 

f«wj i 

S*TRT ^SWlPfl^ WWWI< jppjfi | 
aiiV^ fit'll 41$ wipJI jpiwfe || 

3^5t ffit I $PPTOH: I ‘TO^RIT’ 

HrM+HKwft ‘ i ? t ^ifoiwtf 

f^qiar I ’Tafofa SW: I qnr«TRTt—^ 3F*ta ^wiR+4h?I-i 

?W: 5 3R«TCl: I | 

I f%3 ^Rf4: T^Wfefl q3RH: afiS^ ?$, 

fRPP? —<^J<lli*1rt*5': I 35lR(W'l*i ?^ot: W«4 ^I^Ri«ii- 

I 3TTR—SPJ3 I 1 fez^rd- 

MI3+^I< II ^ II 

Rx? fRTT^^T #WR 15 ^TSTSSf^J | 

fltsiptff II ^ II 

?t 5 $HK tt^dfilrl I 5*|W tMI—si<9*l«( (M, 

?Rf^w4t 4lg sfcwrcii «$g ^-snfe^ffe: ftgftaro- 



\ Afi< [to? 

3tri^ - snteft i *rafi i 

fl^MilWl ^%TO®3[: K't> 6 ro*il*dcir+k 55R% \ 

^ *ifii*i+T>i^.+^t mwk: 

JKfftfi) gi^*ir^ ferg i 

3*# ^U|l5J^)q ^dw, | fl ^ 

gftWd I ^t^TCTfi rr^, ^Rh-^ 4^ ^J&f^T I 

cra*J ^nfe^c=n^(qi ’Tg^wtjHM^cl i 

<33 1 gfqoir q faro wt\^m asm %$» 

|c?^ WMdlM^ RWFTCmft ^%U| I^ic^^ig^- 
o^MH^<ri^l<?iqM f^Jrfc i ^ g 5TH l TO^ 
w*t | <rw 5fK^n a#m^n ^un^+Mi^run- 

ajparo *ng??faf?fa ^Eo*jg ii ^ ii 


4Wl?w ^wn ftftfoRi: I sr^t 

^TR ^ 3T || ^ || 

WK^ g&#—*ft^PT # I 'lldg^ qfim: <M^I: | 

^|(h^I|: ^Rs^Cfn: | gtf; 4lf+Hdi: 

^rtr^tST: i ftftRRT: ~3?TOHwtf: i sfmf Eror *toi; i 
R1 ^*icil *TT3: flT: af^ug^T 3H*Ui— 

srg^i: H—3iT^fo«jT arc—^ i a wrnt 

| || 3 || 


H ffaN fifat *R 3vW q? I feW 

^T ^l^ l r l II V II 

R I R^TRH: 

^nftfig: ^nf^pRR: i gg-t ara 

^ af$°n4 rt gRHftft i ter 





^ »?T I <$ 3g ftfraiHM: firll 

•ffta: a 33 ^ ^IJfl^K II » II 
srf^rifrfr srwt *m*i: 1 

$'df°A q?jpn?I $R u 4f% ILH II 

T^jy 1 - 

5 ^; ^ qi Jixsjffa ^ g jp^ : qsjig; | 

w\ t^tc ifo *ih: 1 fe^fc^ig—i 3<g4^ 
m ^t^t w 3T 1 wti*. 

^ I ^ <|$ qaftn flTO ^ 1 

^i^Rj^iHi+Ara W: II ^ II 

3{gq^ w Jf^rrrr ^n ^ 1 hrPr 
< r^ g^: 11 $ 11 

w^fai^i£M4k*i3<?wM #jc^i 1 *tai%sn*w 3 ?^ c^f «rfi- 
1 3^ *isM% ^igg^[ 5 ?fd w?h^ — 

3T3tR^§ I $ —m T^r ftrai: TOT ^ *TO- 
%S?ITft (dgPd TOT Hfa: I I *r4- 

^i 4 ld | ^fhfr'SJ 3^1 tltnfe 3 TO 5 TR^ I qw-, 
.flgjEl j fojgl% fo jgiwta, 'TRWT. 3T 3?R fft *TO: II ^ [| 

tNTO JTf^prfrrf^f^IWt *KT^ I ^flx’^nf^ 

f$fcr 5 * t^rarffas^ 11 ^ ^ 

W&. ^tfew ft«t 1 m $\**m 

TO f£T ■ ^ 5 :—ct^JR^M^hkftfd I fll^KwVlfdft: 3TO®r- 
^ #5Tft I fltfll^ftdT TOTOTOflfewi 3TT?% 

Gn!: f TOTOT^T ^1 *TT 3^.1 I if¥tatT nNhig^ 

5* m^A\ II * II 



to <JKW A fi[ TOT 

3nwRf# *raR; i 

jaroMfa# ijssrsr wft ara# 
stli <j it 

aiS# unSlS S S&I&I SI - 3mil>Kfl^ fft I SSI 3p^RK- 
3WI # 3RSR arfaftfoft I SSI 

arcjnft# - swsf^ i sgi i 3 ?^^- 

5^®! s!fl§n 1 *0# s«upr 1 s^af anfowss; 1 -? K 

smiiR ^ki]R 1 331^ sas, sfrh# sri |5ri>-sssfs l 
srawcftM: 1 fsfraSa 1 ssifsana; ^ 1 fftsSf ^swat s? 
f^anjS, I ^lR^iMsnt gS> II C II 

ft# ^ fi^m<#»& %s*$R( sRR; ajftftft- 
IRS: I aaw^ ^IR[ SSftl TORSrft #H 

*rr; softens 11 

W sft^SSSSTS - ft# I 

*f ^ SSIltst: \ S51S, SSWTIffsfaftsS fdft ITeffapm SS 3RI- 
afrftatf: 1 asst ?fs 1 s#$: 1 as n Rft 1 asiftst: ssi r(% ssi 
suMss4 iftnm, aft—(an;) 3^91 itfN n$s 1 as ft^iwi- 
ssfq SS^Kfas5WlfsflStMl+.|^ || ^ II 

sh^*rt wn Fn^an^fta# 1 
R3i?j£ nifts^ nafia jptf at fitii? «i 1 

'P *#ai aft^arcm-SHrafnrsfa 1 | a# sa# sa 
sum f^Siftn^fa sf gwftni^fga : jrrwsi: jnsfa—n iiwfen 
^as: afcifa« ssisnftsri: 1 Rr V^ftfa I sm ijgis ^fia 
iB ft^Ji jft sraft^ wif sftasni^ 1 sgi #5 r^ 3 ?#s 
33^5(0 1 1 siftssfe aiftsRsa' jft ^faj ^ftssaw ansftsft 

S^RW I I S#4: II $o II 



^ft] "A 


w g^Efrrgrf^n irafa 



i^ll U II 

>^3grBt 5^R_qsn ^wikPi i *ifan i 

3^9 <£? 4t^I?5%: I 3^TO 3TW 3?l#l: I s^igHJPWt 31 I 
3^ra^9irw 3^>TO ^^ht^Wld'-n-S^: | JRJRJg:- *R3W : I 
^O’JfTldWd I *l<y*l£lftM: I fpTTOfif I <# 3^ 

3 tR 9 #ssr sifon i i g#taf siFwftft ^ i uRrc< 

SS3R.9fa?I9: I 93PdtS3 31=3: I ?3I^lfit I 

0F# ftd''HW3: I 3Wis(*lffl fSjffaRNI% mfid Rlftft 31331 II 


»R * iff $ 1 3Rqi 

ftStft i dt <Nt wTFT#n% gl*if<wt ^ 

II IR II 


j rf^%an 3 t fgcfft sn*Nt — swfcii *Mg$«i i 39 

Rifed I33i%3i3fa^3^ ijr^^ <ra3 sw#i 

f^i^fd 3ffldt -I l33f<T 1 39 9&IR: 3^ ?fd fw: I 3% 
Sfc I 3RRTOT 3391 I sraift wfas^T TOWI-W II *3 II 


H Jlffe <r^4RPT 

*RT^ I 3PJcR3 34<rl <4d^f&,<ft«k<i l^t 

#T II H II 


H ^rftld I 3<|U||fcMRWfll^W wfofrsR*# dhlRl I ‘ wtf- 

f^4t dgThoi)’ ^fd iPTt3F|fjRq^? ^ | Rfusis^MiJt: ^IWlSflWS? 9 
STOflgftfd 33^9 3^2^ I «T33RPI-^r9SOT% I 33 fti 

fi|.&il3idl*l$-t3MwW<l I Wit 3t€i *l3T ^ I t K*i l t< Midi ??$: I 
‘ it 5^1%WW #1 $fon(*|fa4«kt ’ 
wra, W^I3dfa®9R^(pi^dl3dW^i3 W: I WJ3, II UII 



jtftft ^5 Jr ftffa #i%a: srsn- 
^ I 3 M^%ilrr«wt srftgt rJr ftflg 
girar^li ?» II 

y.iyii *i^i«-it ^ »»414IkI I MU'ftft i 1 •^'iRfli- 

' fa sq^l^dM^I 4 !: I W 3 m<53i|nii*J1<{1w*T: I 5I*)?T SiS 
^&rfa - ■H4 $hRT ^ I 3R?a^ M:3R;: <WlfiK I ‘afg^: 
"W gfipfahwni. I spJt «hI , wwi< ST^lSf 

=a 15w # tW: i a^fia#s5raro«f w tfwtfa *ptor sph?- 
i si'Fi , na ; nRa , n jjfpn 

ftfta ar^ a 3iafo | 3 5lHl^§ W: I 331 
wH*RIg srfiT 3PFa^taflf& srfasr |g|§a5H: 

fost >rafa i jrpr w&«lRGi ^igq^w: n ?v n 

gpn ’n fro *ira#fr m 

gT I 2 gr 5 RR^WtrS^lTFT 3*^" 

m. 52: II II 

apRrt wfaflw ^mf^rmra i anft ig i w4fafa 
3iag 1 aHt'ngwra i 3 p 5W ?w#« jN src;%. 

Sgsgij awjg^HiHsrf: 1 i 2 1 

«^ af^fiat: ag §a at a§aigftaaiftw5: i awr^fa l fe«ra 

JIS’TOW-'^S^a J'TC&RRJI ^ || 

<r*wtfi<r ^nixir miiri at wft ^t: 1 
#r grw ^IqgFwfir: $ff %*nvte?prt ’km 11 11 

<iM*i 4 lf^(a 1 fl?grai *Tcw=n gg: afa%a*TOftg 1 gwgS 

at «(Pf w^JFftfa 1 civiig - g^^Ri 1 aafaaaitf.sfirca'ta 



MlfaVi I ftfarT 3|§jf ^JTT^f 

tfTjfatf: 11 H II 

f^^RRT I 

itfo II ?V9 II 

3^Rft q4 T^unf^g ^ I — 1 3T4 3: 

^ ’ ^TSFpftjWSfpft I 

i fefn: i i 

t^T-RM 5OTJ^ civile: I ‘wild 3^ ®W& * ^dd'M^nld, I 

U*? ‘sTOMlihWfifa # | 

qwitfmwmc—sraraiffifi i ^ 1 fwroiVft 

‘ 1 *mm \ % ^pftei 

ftfeqi I ^R*TH3RRW j fif3: I ^Te^? 

Mwwiww*rf fS 

^T^lPtRP?: I R^F3J—afcikH^ ^il^TM fll^TRfi^ | ^RT—‘f^4- 
S^^dl*ra ti«KtjKMM^nPc!*fefltq4: || II 

*r HTfa- 

I $ ^^Ullr^cfi M u lt^ sjt^PTFPTt m \<$ 

II \C II 

i i^rrNr^:, *$&-. i <ro^fef^u ‘mzt 

ftft Pii^Klfi^^q ^ I — 5^4^H Slfadl 9f ^IHT | *? ^ 
%T«t Tdl«l l^dM 13 ^ 1 ^ 3 ^ 3fs3g^ fl: 

*TO*ffc5$iuTR; i 5^f: - i sjrifFT— i 

<W I *N I ^ftlf^Tt ^ 

3 ^rq^nw^ ii ^ 11 



r$kJKiai^iiftR<foaai'^fan 


[5130 


at ^rr%^rf sia^irM^l foffi fafcai 

airi^la, I ^ *t3 *jHI STO^RJFa^Jrfs <wilo ^>i 

33$ w& ii n n 

% aTSfcnftfa I 3: ^ fofct sWagiraapT fafoai (MHM+W.’W- 
aigaara arfat>aa(ir Pljrl 3 03 awiw'wiwIy^l'wl'A aa, ai^a- 
asaa^araa aafifteft 1 aa«rc>at aaaiaiaraaairaigasaia- 
<£foJ[a gaa ‘ fofaaja #a RwA$a<fa 3 rpj?£ > ffa >j*to 3 aaa- 
grraa gro aRrcnaaaai ftftBH!3(BB) 1 apaRfa ara: 1 aiaa a ; a: 
%3^t% a sb: 1 %fsRan$a«* 1 ararfi arafaasaafofaiafR- 
Rfa aiMkMM #r«i ana? ii ? ^ 11 

03 ^f^r: 3BlofNT fs^rEfail 33 

aft <$3 JT^fo3RT*rR£M3t ^N^tllfNlRoll 
03 dRlAfawf: ■^■*■5: I ^&e ffa fra: 1 aatonai rSafftta 
a^3l I ¥iBt*f: 1 fog i^prfgfoft 1 garerta aren ip*# oa^pat- 
3$: I d/iaffWlR I TO$: I a-aaaWWMMi ^?l*KMi afo- 
fo aaroifaia %31 a^t 1 aaa*a aFr?ai ‘ ramfir • fofa 
ojg a^ai ^fosRara 'wajaai^naalsgl sfitflaft 1 w'yfoi ^g- 
afo aapa ^fa aaai^r araaB^anaraasan^i 1 ftrangfoaf^larar 
aft Rh 4» 3 <R apt^ > ffa afaaaam, gataaa$ afo+aai 
Stfa’wiat fafot’nraiaiaai sjfoasfagrlta afofoaai ^fo^afrrsai- 
aaar ap^aFFaigaatr^, ^fei^r a^Egraaaaaar Maafoaaa^^q- 
afoar ^a^Ri^ai^araaaarRfa sr^saraiaafa®? afarrfoaraiar ?nna- 
aaat: 1 a3 ‘ ?a^t a aa foaaife a aa a a arai fa^R 1 
3% rffcaf sRiaiarfo# fris&ifaot aR^ ^affcsfo 11 a raafir ^fa^fo 
^at aaf| a wsarara aara, 1 ar^sa aaafo aapa qaafeffta 
l®t s^a 1 11 ?ia f^laaprwgs^ a^r^rew ^ri®33i afoa^ 



■] 


— . fC 


f^gwnfrqi? 333133331 ? 3ra: i ‘^Wwpif»if, 3 

'f^r 3133^3, 3 ^frwwUwASie^»sRift^RWnifts- 

fg3TR331 3t3RcplfeS31 W?3I®313 ^t^iiiPMatali. | i ^•i^I-rt), 

33 ^35# 33% 1 *3^333 3 ^at 3 t+/wsnft-ti^ ’ ftft g*m- 
333 Fpit l, l w 5 id^^fiRnW * 3 %e^ 3 F 333 l <w 3 wIRi’tr 
tft+^sN**^ 3)331133113311313, 1 3 i' 3 g 33^3 (|# 3 : - q$: 1 
533 $ «wi, 1 hrs 333313333 ^wuwft <31531331331- 

R'ti 3133 R? 33 3 f 3 =H*tM<i 335 '?i 3 * 0 iift? 33 nt( 3 x?i*qqi 3 i$- 

1 ? 3131: I 3*1- 

Wl5 5&113, ‘ 3115sWg3 911335313 ft 31®!^ ’ ffa 919315, 

<H ^3 * ^ 4 $cllH 53 Ml!jW ’ ft 51313 t 353 ?I^? 19 l 93 ^f 313 I < 3 J Wl- 

3 R# 3$3 sTOlW-iSW ‘if 33 Bt% 5 1*191333 ’ |& fpiftRI 
R^iRsn^twt ‘ 3 R 3 R 9 «ri ’ iRWtq^aj 3 ut% 33 - 

frwqw i wwiPFRifira;- 

l 3 ft 5.i^3lsf9^i 




3F3- 

*3^31=351 ii^RMWHW- 
35313 I 313 133 33*391 ‘ 35lf3 3^R 33 ^ 313^ ’ *<39llfl 3 *3*1- 
3i®3553i3w33v39. 1 31 ft *3*t3i q^Rrcf^prcfRtR:- 

qp33H^ymfekf3 g&3: 1«J: I *3*fal33lf»3333 R%331 f|flfq<m 
5^J31 ^iiitsft ‘ a t*Ki@l+lfH33t atrial, (ei'Mtf'i^KiRflf'H^.ci 

9$ f93^K3*f9 ?3Jlft.3N(^3 33BH 558J1 ‘3R3 3* 3f5%3) 

qf3t^3 ?^f$31 I 3911 3 331191 ftwiMi ^rajlwiRi^l 
3^3331^3131: 313 3lft9fl.9T13 I 1 3131 9&$ ’ Rl^t Jr4%1- 

( 33 *| 3 | i *3 ^3 * 3^^5191 31 ^ 313 . I ^I 3 I«*« 3 tWR 331 



^ o [TO 

ddJ 3 l'jM 3 * 3 d(Wl'W 13 l<l N 4 W^^K«iSlT«l<sW^l 5 '?- 
i ^3 31 qfiiTO: 3iwri%, 3T^r^^*#f.^pn^ to 
tro?HRiWTC 3 ’fai®^N 33^313. i g g ‘ g?rai ’ ftfg 

toi^ \%34i4 wIwm gr2R3J#3ft 3Mg i ‘g^l’ ft 
^3 - 4 l^^lK'M^^nft g^ 3$3 313 ^ 5 %: I aTOWSK^ 3 ¥ltf- 
iftpJHt 3 fii(«wK u lfifrl II 


—^fii>i«tfq gwfa frqi ftsi3ifaRg; i fgfon#- 
g* 5 t gig^ri^noF^ mftro?#!, g ftft- 

ftGiB^gjftgT i^F3i, 3g giggtaftOTiFgftg 

sftftgggft Rl<R <,ei"iwi(< k4n 4) kHiftgr 3 fW^ft i 3 3 
1 3 few> gqi ’ ftft 3 W 5 T 3 Tfg^ 5 l««^l 5 l&<tt ftfaR^WIHdlpTO 
?ft 31TO, I fllddleWlFd^d ft^ftTClftTOWT fl^Cigftg ‘ efeft 
3 3W5I31’f^fd J3i3<3h'(dltif^ft 3?lft <3I3i 53 

ftoffal*4gi, 3*nft ^T^I3 J ldfflfd^l'M'4<s=llP(';q 31313313 >rqlftal*il<{ldt 
W13.1 331 gi?1 t H'W3IHdI®i <#lRi% 353I3RR 33<lft 3 3^33- 
3|313ft ^fdKlfll^ sf5T13R 3333 fft 83d+*3 
'J 3 lfd 8 l 3 lft(g^( 1 313 -. 31+3 {wft fttfdSPlftftfg^ R^I- 
5155R 3lrtf f^rfsrarcf gi33Wn3^ftft 333{Iflftfft3 5 531$: I 
3l(d$M>fiftgftc) 3 u l3l J lKd 3WI4Tt3 5Iria^R3TOl I 3 3 

(•U(d5ig<3toW31'33'[Sdg3dft3 33fft 5I3 k 1353*II'(3 Rffaoc^ ftfift- 
3l#RI^Tl 9111^ I 351 3 ^Rw^'iid^did^WifllddlRdl, 351 3lft- 

dd(3fld3l 31^" WftTOT^ fel5l%113, TOI®5«I^3 53 dftlR- 
331335 5tJTOt3R13Sf3 < g$5Kgif314<3 WM [333 ^TCI®33I g$- 
1 13 3P33 M^WldWMfa 3fi3^Rqpn^ | 



%^T feftH^wiflt 4 * RiTtJ-<j41^1€N^T^ I ^id^irijfft'Jillci'HdT *W 

4t £5: 31°ftl ^cfR^l: I cWI% Plft^KK J llftdl II ’ 

f& I cfflSJ JTt^rcTNIflJI ^ || 


sg 3^- 

SRtn^Tc^ | WRI®ft *4 ^- 7 Rf#f 5 ^?p- 

3 lfo(* 3 'VRI®IT | a^f ^ 

rTv^- 

*n$ tffcfjimfm mQi pwii)WMi*i f^RT <rei°Ti meg^iFTRt 
^ 3 °ff ^1 'dftHl^ldT I cT*nfi> -- *l£hlft- 

W>t ‘ fag giTOffa^’ TO adflTOW 1 3 fip- 

? 3 «TfWTO^n ^OTRTd^I 3 f£ : frrflWKMi 

|f& %rcs 

sqtftift arft grssriftasira 

SR^wwi i^te^ i ^ 1 

^HCT^'^RWlfi^ftf^ * ft dl(^ 5 dlHI<Mfad^| SJJtflft- 

asnfi qrangs^ *t aift^TOTOw* i 

^ wrarorataia i ^Ra 1 S 3 ^* 4 t ^ to: 1 ssnfttfcs- 
si%if^5 ggqiTOnr^ «imito 3 ^iRhftict ‘tfforcm.ft 
OT^n^ 3 f ftft i 

fl 5 T^^rT | ^W»^[ qTtnwftsfa 33 (^lft- 

sp**Mi sRfafafrnfts ^W^fi^iftft^—^.1 *(ft fl^TWT 



*ftBRWI^gfdR<Fddai^Tt>l 


[JPW 


^RRIRPTt a agHliar 91151,, 3jf% 

f^95#sRt9:-‘5I9lf f^WI: 5 ^: 9Plf satfaai fa: I aflat 
s(W«li 1^, ^3 'ffal sifi afa 3§!R^: 13^ 9l3>faa 39a? R^ti>1:, 3N- 
?91 hNI^H^ 133 913> afdktBdf’fa dRftaai—H^R^aai—a$3- 
arofas »i«ii5JRn#3 aataa&nn. i ^iPi+Mft+RMd^i^: 

I 3 *f^a Wt ‘ fwJnR%- 
d^^dfgR^I a tJ3 Rgifsi# 3lft%ag I 9 ^IRPpl: a®fa aft- 

d>ilc)' | ii Hlqci 1^191% ’ ffit *F% 3i4al T TCltjwttl M < c Ha'tKiai ^aniojia 
^pra%d9t^sqfdft3%3R^^TO at*R au^- 
3531^ I ag 5iatfl#4aR93*d$d M?fcPl(irdd<U a9R l<W«.(4 
iwid, aig^aifewfa %i. i aft d‘i^i+R 3^=1=11 fi^iR^w 
anaaiaia; i ‘ laafqa^mwfar' ftdnft9d£!«a tna w aft aR-Mi l- 
aiqq^aj i 3Tf§ ar i g^aw aiaassam i fasaa am- 

fafa ^a-saaiaaaila i 1 la^ st% a aa areit’fa aa^swaa 
‘ a aa ftaaian ’ fa snasaaran afaarait i 'wft aiaatail ’<gg>- 
€911 %a aiaa a>^i af^aialta aicaaTa: Rfaara^ i «wHC3ai°ig >^a 
' aaafd i 1 a a^ ^ a atai fiRcfi ’■ aiaR RjwR<i<gA afaaitia I 
‘ 3*T cftwif 'Hin'tWOTiiff ’ laiaa .fafciaaiiai-sfaaiail araai^ia i 
* ^iW.rfda ’ ^aRa Taaffasag i ‘ ai^a iaf?3ia> 1 faRa ‘ a af^ fqg- 
stasanat aafa aiaa^aiai ftd^wgfaaRi ^a ftg^%a aia^f aifta^ ’ 
ffa swaiia^wrasaait afiaw^i |. acmarcaansK 

RtsaiwiawritRa^iie+iRfala^i fgftaaiaaai a$as 5 ?roa% 

masKjiai laiH^WRaiiwt^a'JiRRo^iaRna, Ifi^aiaa ^g^f- 
•uRwftfiMiflai 3#ga i 35R a aB^tfwwa^ 





* =q m ^ totMt gsi’Rft fifera ^ qroiR’fr 
^Rqwq£n j TF^*T ^tFTT^fq^^q 9 IHJ *l%Errcf%M 

1 ,<^W 4 mT j I|R 1 R ^hfiwR^u[R^STCi 5 riRlri q|-^+^ | 4 2 JJTT t 

^wsnt %i^q ’ |ft qftfeq ^ ^ ^ 

31 *uRR ^flR ’ % RRcftq sfef-J R 

*\ 

f333n3I333#3 tf33>f3'l t l>3I33% c l 33f3 313% %33il3333R3 ^Tf- 
<3 id, | 3(3 T3 1 3T33Isyl3. #123(313. 31331 333313. 3rj l -wWIM'5- 

#' fd ^RJ#, 3 g ‘ 3 #Mt 3 #t ’ ft ftftt 

siiww? g*^: %f]#n r#«im ift ft# #t% i a«n 
‘ 3lf#: #W3?T ?#% ’ # ^ 3#31 %?RI 3 RFlft^MfrgTfi 
3<: I 33«I ‘ 3P1 #5 ’ # *F% 

gro ^3 Afoigr^rc; i ‘ platan 33.-3 > # ftcffara- 

*# *PJ3<3*lld : 31333I^*idWl®^31[ v ^R33# 3RJQ3 M«n«ilt] v | ‘*131431- 
3 ^ 3131 5 fac 33 < 3 ? 35 I®g 3 Ufi 33 > (# 313 % 3 >l ) 2 d 3 : tWd|'H hk^ I 33^3 
‘33t 331 3#3>3ftl3ttiR(*#5^1 : 313313131 I33PJ, I Wi Rlcffadt 
3lt 3## ## ' # 33$3 35)311 d^Slfel^Wfa Fl4- 
3®39I 3fil'R*d3H4tq|33313 i l ‘3F33F51T3f^%3T ^“fi? fft 3?I3t(%i«ji~ 
331 #31%R3 313^33: I ‘3# 31 ^31331 

#*#’c33 33333mt:3WTf#l^ 3W 313333.1 3W%^ 
33# 3|^3»3 3313333 «J# I &RT: 33 33=3# 33# 33 ‘^fll 
53ft. 33# ’ |ft ^313 3,3 33# #3 #33%: %ftf<3 fiWl#- 
3 * 3 ig,. 33 ##lT 3 t ‘ ## 3 ig 3 ^ 3 !R# ’ 33 ## 3 ft%# 3 nB: 
3 fT 3 ^tS 5 R(S^ 3 : ’ ?S 3 ta#ftfR 31 < 33 >? 3 l §^3 33 : 3 ? 4 d#feft 3 l 33 I 
‘ 3m3Png33t’f#ra #3lf#<3lf#5##31 I 3swg333: u \e II 



ii r? ii 


^|%fn 3 TH_^ 3 ><I I ‘ «RI f*( >T 5 f 

STCj%j f| TOTOI *t!R?31— ‘ara 'W3^[%a5RP1TfH?5f3I^- 

i ^ ‘ ^ to ' f& ^ qftrftqftrorarfw^ 1 3 % #toj- 

f^fpWITO, I TOT ‘ 5) TOJ «fMT ’ 1 % I 3W$:_%nft# ^ 

Jr a^qfwn mR&ifitofaRft'sn ajfijrcrc 3 j#F 5 i ^4 

fafafiroi as%sm croisgRrgisi fostf srotai&ria 1 

rT^TTf^ ^1 T^RRtl^FcT I %Ri 1»R[TOWRTO: R^STO^jfiKKjR 4t$J- 
JfRSR I 31% feRqR% RatsmMftTO; I IR wiwnl 
?RRJ^t%f'lf>3 o n , %?^oi I 3 W^ 3H^d4i t HH TOITOl- 

W^OT^R: ^ItufTOfl'ri^fTOjflTOI^#W1J 1*14 d5M<By | ji %I- 
mfa®% 1 dwwPNiMHd ^%3Rn^45^i^Rj%TOritero- 

fe^ u iW fl«(MPi£M 4 <t 4 a?) u i: 4 +K*?JW 

sOl'WSTOI 

1ROT3*I^4 I tR 4t$T^$q dWlTO ^ c4<TOIqj[g^ift(d 

sit ^ 3 ’ftia *nf% 11 croi ‘ eromiR %i ’ fifi ql ‘ fft- 
%t ^^TO^^gn%?i^4%R^qgqRifi?%3ftatqRR- 
r?!T ^ ?e’^ *nf% 1 fiisrafowif ‘ ‘ 4 *pfeiift 
TO1% ifajR^WI: ifi'Etai: 1 flfif=HHM+l<uilMW'llfW1^1^re l : I 
Pimiihl^^-sR qww?iwiwi rh 1 toj r^rt- 

R^lirang'TO: WI3I «W: cRjRfRf 1%1’Rfa qf% I 

3 R: 44 TO ^TOt gtfiR^WWTOlfo, R S^lfaRR;^Wggj^q- 

I strri 





W*ft] 


f'A 


> 1121 :—ftflfi'H'lKMI *1 



«ra?ft< 3 iW 3 1 ^ 5% a *rcf t%^aren * anfan *wg%) awraa- 
*p8m<m i '^i 3 ariaPra%Rai aftft aftft ap% i m ‘ rfl 
5 i% a aa %aaraT ’ anfta *% c Rj^nT^i ^khi 

3rai?% «iiWsRd<ft, «ar aq%e naaijfai > fofa i m afa- 
‘ fjjr^sn a^arra «a$: stib a at=% 

V3 

ff mittigpi&l I ®Rf: I ^fa$J— 

4 f^tf^f cffit to ^Rh 4 ^i ’fqfd ^ hbi^i- 


q^ ^41'iisi fltfrsfa gtft 

Rid; 4 

|fd STO^RII-f^TOTfq HR u l$lf=<dHlW ‘ ^j|- 

4 hr^R % » ^RPifd q^Rrf 
5^3 I ^rR'Wl^T^ H)>jld*ife ^1 ; I%fd 3%sfei^^t^S% 
q sr%q»*R sq^di^fqfd i 

I fq^TTOR^fTOT^ I ^ q 

RRTO®^ I sifltfa'HlqqiPifsili I *|flH f wRMi|«rf 

RftftSf 3 ^g i qg fa!«ra^ ftfafoan ^<md ^ 
I art = q^RlftrIW l T: 3ST^%fog=PTTfartq $ftoTlf% d ^ 
fqf^fq^rp^^qqr^if^ld 33 [kt II*? II 


$<aift ftfa%fct<i‘S T T * ft ift^wa^ «nb I 
3 f$ at qftftat infer H w m^i^M i 
<*a 9Tb«^ ift i^ftwwi&giffeiMaai irt RrgipTO# 




qsf q^nssf- I qf-ftpRft <^(^1, 

5 ww^ i%N^ra^—*fciftraq i 3 #} i ^per* g ^itftRi 

(W) I «WlSfil ^3H: I 5#I ?ld ETC: I 

3F$ 5Rftf?f I ^re1*5: I Miql'Hl^flftft I *rai ?fd ^€WT 

f^qgq, i 3^4 qmqf-. i ^ qi arra^ir i gq n ^ n 

^fcqift f^fdf+l^Tn rN 1^1 ’TOgfii^WRfl i 
sri.I q^q Hit*Wl g s*q: nFqrq^sq qq^ 
qA^ ii ii 

Wl ^H%3T 3T5—iqf%,%fciq fr%ft I WJt$: I 
r^H I rH Pt ^ ffqfofrl ^kHWg^H I I 
tqi£^—^l«l ?sA: I 3 PEc^ tMCI, II II 

wise: pqtqi^ fofta qfq ?(w^ u qgw< i 

f^frq *qq q sffa qiq- 

ii qy n 


he gfq^.cOT^t gg: fiiw? q q 8 ?Kfifi fata 

ErdE JtfWF 5 ^ P r i'-.l'^U,^T..'s Ii,ni?-j g-rnl'i'I'H qtVv(|[|ft[<i 

ggSJ^q^wS WPigjrq—viillT^l 5 & I I I 

gpFEi: fq#fi siTOR *w gofrq i toi qfteisifci 
qfqrog fqfqtwwwrarafep; g? i%q i gn^frt i qi^fBi 
aHS^lls^: II || 


qqf ?q qfc q?q% qt infN fqq fq ^T i m i q i 
w*i^t qiqq.qwrf^ ^rciqf %iqqi3 qstfe irmi 

qq^rql^ I a^fiq qfcir flSOTqqfo qt JR^ %{ aqft (q?) 
T’ft'q I spp fev«t«ii&<t> iqt stag i qfa gq i ^q: i 



| _ $|WWHHi 3TWR?fflfrTOi i 

^TR^rrrf—^1*7: WT'Tf cTT ^1*P7T^ d ^Hqi*iiMi<:- 

spjcffamft WW II ^ II 

^ ^ ^ri j&n ^hiTv^h^: 5jn^w I 

pn uhwiwwpI *£tear *rg^: i sttPi- 
tfrsrmfa: mR-mkw *W*ng5raift: II II 

^ ^ <whi I ®^fi *Kteftc*rf: | ^n 7TRT ?fd I WlR*i- 
flfedl Wfl ^Uwrci: f^t 5&7I 1^4: I 37Tf5rftfe I «nf*T: 
*TCT wfl^ff(^Tft: MK^!£dlfty«reT +I$w4: I *W73 I 
mP\]r{ 3%:W|^, g*bkW<*Mftf<l I WSP^I ^fa^NlHRW- 
qiR«iifa wi^^i d li ii 

^vm 

^5f: I 3^ 3ftft<J*i*M*N ^ 'lulw'l 
g^T^r II *v» II 

q^S^qqf^ft qf^n: 37g%?^ 3^_J^-4n^T ^ | |3RTf>I 

^q^I *7 qdfa <TTRT: ^ I *J: 3fl7F?: *taf % fl^KfiT: | 

I ^g^r?a I 3TO:* 

ERJRtHt^TT ^fepi^ferog! ?& *7H: I 3ffa I ^Ttfi 

^TNd C^dWfl^lftjftfep* I 3^<4tR+lR d wntfe *7H: I 

^Tfl: 7^7: I faifeild II ^ II 

^ aWftt ^rg^t f^R 3 [i^%^n i 

* I Hft fttlH ^ WTfWff: I ‘=T ^ m*f- 

3 



< < [ TO 

’M’rwtrfa 31 Mid ’ MWlftfi 313: I (%5, tf'-FTIHt R^ftRlII 

sf 33 SE^sfcj. (33 hK4w^(r:) i %i 3>l 3R 

3T3: I 3ft RM’lfod !lT^ft^3l31f— I 

3 i«rt>W rH) ^ 3 *toK<! 3 i 3 t^ I «*Wl 3 h^hvi, I dlWi>d*MI- 
33rfr sft33 R)*^=( I 3% <33T5)lf3w§^l'l 33T»5fTf93RI93:3if*J3% | 
3^W3TC5I3%d3 di't^.'i 4i<wi*l(fl 313: I *13: ‘ *N ^3’|& 

33 <33 33 l >fa *3?4: II II 

wM a w ga Hl^g T 9 ) 3 ^ 37 :TOR;l 

3T3ft%lf5rf3 I 33W3l*3T3T grfiRi 333S ?T<3T M5IW< f^t 
TO^S^S*! 3R: 37T3T! 'jWI*H«iraH83T c W.M>j(3fiw^mi- 

VO ' ^ 'O 

33131 ^, *_ 3 i 3 3 ^^ 313 : 1 #T^FTM 3 I TO snft^Rwlft- 
SSf^WT:, T(%IHTt3J: JWWtRlI^AdM^fHW:, 313 33?3. I 
♦'■IIM’1. f^JHOT 3^333. I «i«vl I ^ft% tfrf3% 3i: *flf3RR, 33- 
II ^ 11 

3fatf*K (qfafotflfc r l?Tt TOiTO 3*% fft 
*l«^ I 3t3l 33t ^Ism^rIhkI «TPT <WMR^><!T 
fljft II \° II 

II # 3 *ro 3 sf ii 


3^3 fata 1 *ista L iK'^lfe'b 3 f%R,yhkd w,*l RiKcf, <1^3*1 3ft i 
4l*lPlta I 3ITOr3R3qf3l: 3t3 5R: 3W3M 3f%%3l 3 ^offcRR 
JjjH333, II \° II 


115rg*TOt«wm 11 



ii emfefm# n 






5 ft: It Jft: % 5% JW<ftNt- 

3 S$t loft% II \ II 

ftpR to ggw ^5 fttf«i?i d«lM^i 4 l«idi w: gjpjf 
—-h^mS^I ^3 I sflfPRl^I fttSj'iwI l< )» < «l > I 
Rpq^l ^—?R:STOft ffift g ?3 ftpfa:—^sftrl: I 

3^ IrWMWNRW I I ^ Jil^h^l— 

fttw TOATO grg-Rs?->wfii 1 ^ rot fofift « jpqrafejsit 
»Rfa 1 3 ssmrcit 11 * 11 

SftsT rftftJT ftfarfo I 

sfa?? Jtqitfft 1 aw'roa* *)^Hn: flg'R wra: 1 ^ ito:- 
ro'RHiT STOTOlTO 53 |c| Wlft 1 f%zn TOI «tft: 
Sl^rcn#, ^ 93 ^ 3 TR— 3 T «#3 &t ^ ftflt I ip^jrfa: jftiT- 
ITCR^I: fat I %!:, tr*T: qftqBSR, II R II 


wfr> 1 Starts# ftwfonnHt ^ w*%fci 

55^t 9ig H H: II 3 II 


3 ?i ftrciftifij 1 wt $^*1 fiNin, w««wwh. ^Ift- 


q^ifttfti 1 fawft wnni gft ffeirofa fo rt 33T 
^w n wiqfv 1 w i rfafi 1 *wts* : n \ \\ 



3T%n *tt ^ f^trfrr^rraT i %n- 
*ftfoR ^ ^ ^n tot 5 i^rtii « ii 

I *11 ^TRfl ^TO^ffTTOI t^T^- 

femcft ^ I 

faipftfaff fluT^n i qi£ ^ifs^T^fcaifaew^ q*- 

$m\ i i ^ rt q>RT i i q ^t- 

H S*P^: I fe^Tt R qqtfM: I ‘ gqfl- 
, fa I ®I?^t I q^^RTT^I 3 ^- 

m* ii v ii 

3 tK^m^ #rrt: fr sftn: ipr- 

wn: I ^^Rion: Tftlfcr JJTT: 3F^ #TORT 
WS^l: II ^ II 

4 a#M f^ifa fit ’ < 3 ^* 11 %^ atfwiri fc^r_3ii%iP7T- 
firfa |- ^ ^ fl*# q^TRI: 

nftsiHpd I | 'W*wi u it 

fft qi5Rif^? fqq^T^ifiRT ^n^T qtfafer n ^ n 

H wm: ^ TOR^ i^R^T 3 * I 3rt 

<rc ^ ii \ ii 

H fllmi^fi I ^mrn^mi: aqft^fcj qft q TOKit I 5RT- 
^ affqftrFRW RrR^q jj#— i 

It wfa q^t^r dHsflft qf^fflTOT^II- 

ftwt JflcfWt: I sqiR^f: 1 ‘ 3R OTfrt qife <R 

33 Rl«ft ’ fd MldWJ^iVi 3W ^ 3)q>t qpJI3: I rffi 

q$ i i m-towi p fire- 









r&iwrrh HreftaataqRitERi i (h) 5 *M yE gMfem r roa 

3^nra n \ II 

spJIFUfo r 3 *h: srfft q r ftp | 

^nm! rvfj ?55vjt sn?f^ ?rai^rar$firct imi 
RWRWI’flS I H: 5 |ftr 3 i:'RHTRT H: WjJRft ^ R«R 

SR 5 ?: I «RR3Mlft ^lyt^ftra HR: | >7>^^f|fd | qf|a|^iIT H%f 
TOiffi 5 if^qf^g 5 »rf?i hr: i rptr i hr pra <r>i pi@ : inaT 
R 5§H ?r 4: I RTRqf 1 pl?MH$HI:jfilEl fraRR«& | 
‘ »qwfFii nils nfara# % 5 ^ i rrihRi ftrani ^f% 
Ht?R: II ’ HR: II ^ II 


H R^RTS^R HtrF RT: RfRI iVWMHJ I 

3 FPWt*'RfiRR RlftR H u flHI^SffifRH^JJIKIRI^ II C || 

R^R—<^kHlftt)lf^HI R 1 R 1 RJ H *RfH I jjflt § 3 t:, ’JK'R 

fRFcHHIH; I 5R: I 3w«-4MVf>. R^t 5 ! RlftR—HH'HH 3^- 

HRRRTSH^H 9^5lf^RI HRlRHI^nRilRHI 4l%HTRfH HR?ft 3Ri||fl: 
HTRIRRHfflRRRitW HiaWi: I Hgl^R flflitnfH: ■q**i“i *(Rsfi<H«t: I 
Hgl HHRHlHi RH 1 RH^ HfH: 3t|«iq<l(a: HIRTHJ^: I RHRtfR 

1 & 3 RRR 1 % Hft HI^RHfolMteft: I Hg^RPlf^fi&sgRtf- 
Rlf^TOR^RcI Hlf—'iRftMI«t I H^t HRl^ni#- 

RHCTt RaHRR^i tf+IHHW, II <MI 


^Hl d$R Hfa<m^ll $lRJSa$R ifgl Rt ?f- 

HiTORHi^rrsra wnfHt ^jhirirr?!: m n ^ n 

tRRC-%!T rfipR Rfqftld I RRT Rt-Hfrlftuft *rfR: 3$R Rl#?! 
I 3R: <l<fipft * H lft RH 5H3 *1 5R^R*t: I RlRilS^R I I 





stg! frog, 3^ aaf^g afa: thtrawsuwi'M aafa I 

aa ^>n^i afaftajanr-af ajar? ?la i at afa rgaTai-aiaaiaRT fiw- 
af^fiaaai fafeawrfoasi: i Harffafa I aan <#ra 

a aa)a>: I •tclrtd+^WIg. I atTCfafa I are5jfel<aj: «WI^ 3?T- 
ftapf: II ^ II 


aft aar arfafra&atsfit: arf^r^: Jnttarc% 
frazil ?o it 


gg an5_5IM|w|?(i|Pil $gfa: faft:,$^f<g4i ggsUrfarc 
Fk<fcwaft<aftfy aiarfa i i ga a^ ^law-w 3^| ; 

Brfgasfarar^ta? +4ftR<a4: i aat aitfa i ga 

TO 



1^1 id^'txsti I |TH 

a fifa: II to || 


3 ) 3 : »mmH^+*l|W|cWI 


<t>rc*aiffi sma; afaet ^JUH^aa a f a w^ i 
^ata acpaia afagt ter 'jan sftrt afa^Jtsar- 
sn$t: II \\ II 

‘ «iss^ afe* fa ifaFata> afa%aa: fl^nfaant fag- 

ati-^iaFaftiWa i $at:_<a 4 nT: af^gt-'aaaar, siaa: ^iggarftt- 

—aiRr-araaWt MHfa<aiftai i afiaiRiwwsjPiW 

^Ifeana. waig wiring araaratflaiS: i agr %??wii<a- 
*aaa aa atanaiaiift aita a*twwagivH<a a>aRaani3aacii*%ata at 
maiwftwai fiaftag, n (t n 



] <txiHPt'w v ^ 

35Tf^ *15^ I 3TOER- 

^r »frt iftrt 3i?ri% n ii 

itftR rw RfRRfRi—3 jprs^r i j^f_‘sRoiFnR 

RffRRf R55*R:’$gT|>fttRI STOW^ I ^_f^Rm^5qilRRlfR*t- 
lp ^*iildRfic JTllftR—<swuhl^R 4 l^\a BPRRfftR $gui_ 
sTRTR R'fRTrRRIRTivpUH —fo#*l: R&HfiR %RH 3TR»rfR RRR 
RHRWR"RRtR: I ‘R#gI5RR*fr RRJ:, R^[ TORfRtPcI fTRllR RRRT r|’ 
Rlrf^RT RRRR1R: I ?N RlRRplRR: ■>tW<*mi'i ?|R ^gRI 1R 'TCRIRflR 
R^wJ: I ^RRWRR? KRIRWM^HlRfa RIR: I S&fofl IRTOSW!- 
awRlR^fcrt^l n \\ n 

R.R^frRT R^J RIG R^R^TrTRFR I R Rt- 

NO 

^ Rfafa-f? S^etT falR^HR RfaRflR «FR II ?3 II 
rr^ri yqRifcft i rrr riwrtr «ai gifts* - RRRife* 
f^Rtf: I RRR Ri%*j ^rftRfR Rig SR^RRJ qftW^Rpf: I RR 
3tg g$RRRT RgilRRlR* 1 aitflRR CRR^ftfR ’ ftfRB 
'RRPR1R RSrf%^ RFR *: fRSIR. RK»flR sft(RfRqRRq?RqrRR[TfR~ 
IRTCTfRfgB 3®SRT Rt^t RTRRft RR<fcR^: I ‘qq ARKUSS 
RI|-*«j{UMIii<RlR qixMlfRWWl T^R ^uilftftwjcl, R RR R^fR R$R 
^tlR, RTOIR: ’|fR RjiRRfSR1«pP§R: I HR WtRgjrfRT RfR%RR Rlfflt- 
£r!r RlflfR- iRIR ttflla I RfR%RR RfR RWRR R1R SfRSR R^STlf 
JP^ 5 <r 4 : I ‘R^R «TFRTfelfR RWlif ’ft «ft: I RR ‘RtfR? ^R»f|- 
RR ftfe^’ft W$I+I*4 r l R'=RRRRlRlfRR^R R^’RlRlft 'RRT<RTW4ft: 

nfttlWRIR | RR«J R 5$tfRiR I^^WtSft affaR RRI^ I RR*I ‘«mI- 
Rlft RffRRf R 9«I: ’ # Mf^fl-KRWm RRR3, RR*J 

‘RI^rfRTORft Rjffe&RRIW^qgRft R^t RPR: I RiaHiqlRipR: J 2Rt§ 
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^ a%q q&jf^'fa qrf^sisifw^TTaWtfaffi awa 3ft 

%5( I >WM^ft|ja <P^ SWSf3$ l WWW3ffaf&3f3^ ^aWR^i^q ' 

<^l*H'M*>UI*tfsraRfa ‘ a 5^’ ftfa Ip?r dWI 5 ft'lf&»WM«l ^ifiw« 
^RIW|JR*I*ff«P(On%II^ I ^T’RfcTT *)R$dI 1 jpg gfar ’ 

fafai^ ‘WRfTOHa, 1 a 5 ^t ’jpppfa ’ ftfa 3518 ^ S9ia> 

I a*laW *RI: Hltiiww<(l 5J?rcntftfq fl|J[a: I a^jjfjifa 

(#T:.- WH 3 lft[d )P% nf^T^fcT I a 

3 a a^lt^lfa: II U II 


wm *wU * raraHfq, ai^n^u^ i ^n q , i 
3 j?q^ *jcira *pnw wm% 333 n ?« u 


‘awl: srt f| aa ag,’ ‘m^i safai® a?5: apia*fog- 

'O 
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sm^ jgm^i^Fg 1 ^:, #raid4TOr*iT fcfe^Mhwt: 4faqT^- 
#R^TrF TO WlPlTOT^ ^ ^^rsf^fjRl: I 

‘rWtTO: HTS^fd TO’ ^%^TOTWm3^DI ‘gigcpf’ft 

TOW , 1 ^*d ftTOlftfe TOW 

“TO: $*TOV 



*.] 






qqRERI: 1 3fT n fi BHRIH l ’ fqrfa ftllfdRR. I fww ^ 
5 «jjHi(tiw t il g?3T R[ 4ta*q ‘JJST afasi ’ 

fqfa gglH^qi=i“H q «*-<wl I ■sHe-H'nl41*iJi«<?Rii| , ^ln §qof jpj 
yq^ftld sRfTW^s^gqH^p^i jjqun ffa oqq^Kiqlqi^ | 
sr qq q^ qjiigafci m\ sftqqRTRroqi fa 

’TfcHRRq’ajgqqaq, i ‘s^a • i aRFpfar 

torrI qtqqi^ngqq^ifq mniw^iy^wwn ggi 

sri^wfafa P&iyqq%: 1 4lqqiqq 5WJrcqRRqf*iTO aw q*R?frfq 
oJR^R^r^iq 41<wftqR tw« ?fa wi^rcrcwqig i ‘^tawiawRfa qatfa 
apn qrfqqu q w^q qqla, qn#ni^[q afa: whqifqfw: ’ ^fa 
Tq , ii3^K' j i afa(qft)*i^lrl sifqqtrqi qr *iR:qa®Rq qi a[%nftq- 
qy^R •nfiww:«nwl: qfalq’qtqrfqR gsq^ 1 H^^yfacfa- 

fq^qRRM^q iqRnrqfafqRt qi ^q iRUPRipriqT^ 1 

statsfqqnqfeqi: aRawqHf^aqt qi ^q ?fa qqigq^q qftfqp^ 1 
aa q wfiwRiiwwpawq^si^q 3RqR®?FRqRRt 

3?rq^qiq , tq^qTSRqTfJrqi?rq?q qi aiwpiftaRRfaq^qT 1 qfa- 
qgaara: 11 » 11 


a^&gforrarcrawt m 1 area faMar 
m Rlf^%^5RWfe 11 * 11 

I a: ^j:—snqrreji: qsfasiR 1 ^■awHiUifa 
fiqqpa: 51 ®?: 1 3R$ aw —qfaf^qnt qt aw 1 anra 

(rkfi'fal ait—< i«iwi*k foft'fat fqfo s? rffr 1 w%*ift— 

qtfq%aifiwi«igq!fai area: w 1 *&«Wta w\ 1 aiR&a 
w%q^w q^tR^fq a§q nrRfai swaaRi^i sr: ggnwEqggqr 
a ^gsqfofa wq: 11 ^ 11 





qiflt wfa 3 • 3^ 3 skR 

fafe: srasfa ^ II \ II 

1 3ITWH i(*ii Rift ’ Sltfcn ‘flt'qq: MK-h lijlcfi ’tk)«t 
, <yViH'iw<yiitfl mR+^R^ m^'WjgiRald—3UcHW i$r 
I 5 lR#grait lf»R fife I q R f^j§: I 3 fe- 

5lf53Sn«l^lR!tfl^l^Mi%: 9 ^IWRRr#R I JR5J-15FITII 


I an ^fa q - 

JRt^rb II # II 


—?i£i& i ?fe$s 

Hi , wR[ *il*ik l WiRfqiR- 


Kd(cl I ^HKHv|c<il I I *^j - 

*1^1 RRei re ll^ I Hfail ^4^*ili|K^' : ?lPk<<*i: | «|% 
%3ggffi»ffi : #4 qiStfftft *IH: || « || 


^FRIT I 

qioqqsqft serai & en^: n ^ n 

^ RsIR^R qqfa f#R *R3T *tst i 
Rm fWlfa »R^T Hl^: II $ II 




SlfftR: IsqwiR^qura qqRquif—q^RsjHMlR^llRHI *R- 
gfo I #1% ft' RfHRWRfWJ^d: WI Hdfo I ^ flRfa- 
IPI^I ^feplI^^RfprotRPJNt^ iiy^ ffqRlf3| q^difi 

qqfo I qpi«Rrf: II ^ II 


I q *T <TPIS- 

eratft 3*31* s nfohafd II >6 II 
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TO! fisjH'iM'tfil gfa: I TT 3 TOI^- 

Trmtf% TOTf% r toto ii < ii 

TOlQ^ n Hi rf ’W l fcd l I 3PH^>:—arfd<^ld*MI: I 3R cpngfa: 

RqfldRMlMdUldllftd^: I 51 %13 IddfiRdMIHydl-Wli, 1^3 
TOT TOtHTOTOTq m«fcRfl$: II *+<£ II 

ft5)MTOR &3*R 3HI*1W : I RtTOT: ITOTOtfa 
rjfs?®nt: TOT 1?^ll <*, II 

ft d^ fa nfr igpif to* %nwFfqftfg i 

TwmftraiTOi Mwr<wsi rijMM: ii ^ n 


TO iwf 3Pf*TO it TO I TOTO TO 
ffe^TTOTOFTO II ?« II 
Wl- TOFTOflSTORjW: IT: I |TOH it 
TO IRgl HI TO *lftl: II t? II 


itfftriroi Tnftpft^j sitftfts uft ^ft+rJdwi WHift 
TOjTOTT-^ftsrfTO TO $d)ift*w6$«i i tot TOgmpif iron 
TOIfST <H|*JHlld+lROT TOi: I ?<* ft TO RFR-‘ %g T *l l fe^Rd - 
t l ddftg Jllft ^ irffapfrof TOirft dl^^l TO 

$wift«ti i e*i<Rd jttto^*i <j4di ftror 

^fl+i4£ to; i TOrf^ronft ftpwRrofiftpiiinf ^Rrodidj iteftfi 
<rt to i jp# from#! RwroRwwwWd^wig; | 
dW^fi Tnrft^ftn ife TO I TOHflWwR *)«Wl<4ftRldlTOig, I 
TOTT 3jfi <(*K^d ^Rd TORT IMMIdk: I TT^TOliftTOWTOT 
TORI Rflftft I d^HIdfi TTOfii lift? TOJ. I 3<W3d||- 

flTOg^n&TftftTOT. I TOU# IT: wfsTOWptSRRlfjft 
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TOTJ^: I ddfoaflWMifasll^ I 

g ^'"("WPHifl SqRTOIlfi fiW'ji: | 1 mid d^cl 1 ftR If 4 talwt: 
wj^wfirfa aro^i ^^n%RR^fr^n?wiBpjji: hwiw 
«RI rtfea^ci ‘ gRR qt ftR^l l WSl TO afa’ftfa l <RT 

sRptfStolUfll ‘ ^ ®IW|R fag ’RiwlRPl: ^ Pi«l«i- 

* dVal-Satf% 3[K J fa faPTO?at fafTO^f I ^ 

‘ arfagH a*)T g^of ^ ggfiw^ | fgfon =3 g*l^KI fg %tlg 

grot ’ fofa i frog gro^m 13 1 1 aif gif *#faet to:^#- 
%’ ft ggaia 1 aR a^taro a^JWiRN 1 ^ 
‘ Itor^ht i^s^a fagfa 1 «ro^ aroRfift 

flFRl II aag 5TTO a^’fa | aRg ‘ 3TOTM fg^t’ WlRdl 


WiRWiR'gtfll f^fglgg: TO ®*lf ^ Wl«&g TOtfg- 

fFTOT, a TO^foi gl’fkftR RR?i 1 «s^=Eg?f ’ffa || ^ 0 +^ II 


<57 *% J^tSSTOT a JRTCRt I ?TO% ?TCTOT 

wn own 11 H 11 

ir 1 % *jar<TO% 1 «% #3 sitooti gamat# juraaawi- 

(cl^lRaRd aiRi<ul«iki :'M'J|Mi a gqHcM^ftic) I 'ttWql—q.'nlM- 


garo gnip«M<°gim«(<?dgi s$ron— 
Sillied II U || 


*^%5TfWft HTOW% STR 3n^*TfR I fR- 
MKMM HfRl Pl^^Tisr^Sr^lTO 3ITRf»t II II 
TWpSMW'MNIWlff^Tili 1 a roq^J llfo ft ’ ^fa Plf^fjfa- 
R^TORiWRg f^R__^8,|^*w^5i||R^| | |u sjy&q f|(?) 

1 sgiR<t,ftdMiftkw<{)ai crH<huim4. i ^3^i?I i q#sis- 
tfatft—gHaafafaa^i d i ^i4> i lO i g^fewfu i fftfggtfSi =g 
f# Pfg^RM: I fg^WT: ‘ggT§#’ rglRgl | 









qqtft flHRRSI^Elt I qTR SlIrKM—dq.qq: ||t 

f^r%3.1 flHqi®vtta < jliv5I I ?R sJRH'Tiid 

SH*4t I affiqft ^ I SRUTRft 

qtfft ^ 3TRRR I 3l(^R- 

3 q*tft mRtR, qqpt twl*rwIftPl Pms^ I sqqptq aRfl »t^<h- 
fesrcr i <rq#q tfqqr Vr <*? jrrjfrj^: ’ |fq *nfeR i fifsqg 
gqWfSRiRR—‘qptt ’Hfii f'PPH >RR3goiq|f%|g^iqi^ | 


qqfl: lit ftq*H ^«WWy| | Jiq^(%dmK^ I |fe*JT% ^IRISR- 
aiwn I dRT: fiWR *IW S 'RlMI^WI fl|SJR+l4 fR- 

qq^ftqqRRRq^ I sll'tt R3 | $lkl atiwi'i *)£d ajRqqt 

5 faR fqqqq qm d^WdlUforfd ’ ftft | ‘ 3 TORRWI jfelfRI^ 

|dSR^S^*I R"?e°4 |fjt I q| qr3 ^(R aiRpftfd 

oqfa'M'4 dd*4), ^ikhPi qlwt sTI% ’ ^gRtngtw; 

‘ StR ^dld^d) I Rd: 5R 3 lRRt- 

<jjTt>(qfa qrf qmq. I d*IT flft dRT <R *CRT: RqRlftqqoqqkqqj 
s<sl'M u i k wa la. I *iwiw4i«4n I q q RRqf^qlqR 

?fq qFRq qiRfq fiw(dNf4qM<*WRn^q q&qq ^qq: I aqR- 
fqqqpq qm I qat ®wl+d4i q 4q*$|R?faqFSRi qqRR 
^Rqfiqfq qffe IdM-'S’&diR tq^Rldld I d^4<S 3|^q fail 
ftfq —i"wH I apwfiPIRt qRHiHR—rR^^^JR °H<*i«{1«?i 

Riwftfa fowtftflft I asnRRWWq, ‘ aJlRt aqi^f: qqfqftrEi 


aw? |qi ’ f^qqaq. i q^i% Iqqi^RWm ififtra aqqqafqtwqf 

SJRjq, | 3W dlRHIRfi^q+l^qdRddPl^^ fRR qgRRqfq 

fqqqq qiq a < 4 dlMi<qdqi ^qq^fqqqRraRqftfd g|q 

^PRnRRnqigrfiRi^ qi+ddRwift qqqtaqqqr H|H>4q«45i*iqqq;ra 

ifii II II 



#8 sftTORfagftfarftaTOgan 


to? anfaatea i to PlRiai 
5 *toi # aro^aat atf?a n ?w ii 


f — 


I '%‘^Hlftjiyi RR I st^Hfr^RT: 5R pa I — 
^TO <HHwfd | «i>i«nwdw laaRa i agj 3mfiwijpwdl at awfeJt 
ai ‘^tork 4 a aaialrot aaifa’alroia, to.to IraRRaR 
(•wHa i alarfaroftfa *na: i §j<^Ri I ^iPm: aa, rrrr 
^ 4a wr Rfcifci i aa. aw tat;, aa RRara, —Rigafafi- 

aw to—R’R, Pi Rid l—fftaan, —<*wla*a®flai i rftw- 

gna ?raR: jat a*n ftRtroaaai^ «ikh»irTi aaft, ^ft?iRR^a- 
aaffcanai R^RaaaRTOi^ TO-nail ^aftfrT *?ia: n »» n 


TO^TO^TOWTO a*TTTO ^ I 

3 rtoto qp: at gt faror 3 s^pror- 

II ?«a II 

aaRnfa—3Rj®^aai^(itra i l^afaalaa a Ri®afaan4l 

!k4fRpRR'Ra I 3RPTOlftaTOa ailc^Waa. I ^WWR- 
fiapS: i flfa iai^a ‘waifa aijfa faaw’fafa stri 

^ i p-ftrca, i Prroi- aer TOwnai^RRia^a ftvftsfid- 
r§; i 4 iauiiawnifaai 4 : n ^ n 



I 3%ai 3par 


r *3rat% ii II 


aaafafa—Mifd^afaPl l •tR^aai rh arR%aa, i 'icijxW- 
SRt; naaraH a Raaraasaa; i .TOaaraaa. i awWaro. 
tRI5^ fi R fa R $ : II ^ || 



*#] 8<A 

^ 5? swrysfa i jpr:%ii 4.+& qi 

fI^F?TR wti II ^R^TFI %m ll?'»ll 

ll s% qst ii 

II gft iWHte n v: II 

1 |<(fakl I t*5R*rf^—stWraTT^ II ?* II 

ll ^cfRR^n^T SWTHH. II 
II # swnwW-HRH. II 


II 3TO -Mg^Bl II 

fftjsftu qrrfat Tgifo 

II ? II 

1 3f%§a -i| N cl ’ fa RlaFlIf^ft 3) iwwi fttj<3H, $TH(d— 

'KTsftra I ^tr i q^-wracftfa raife, raroRwft, 
q raraw^rcrciiH i a^ ^3 ^ 33 . «iiH(d—°sq. u K^^T>j ;—wm 
tw. ihih rari% ftferatq i 1 35 floral" ftra qg: i qgi—*n«pw- 
^iqrara. wqiif.Riqiira ff^qrfai i <n?n?ro^wri»3 

*TMtK*iq_—W^-rara fft qi^R. I > w*ni»tk*i < i!iH > M?*lPa 
3RRRJIH I <ISJ-4<F§ytfrft 3j*fl fa>WFfa W*fW5: I 
'w^'wflfir aif>il*iinqi|wq < ra 1 1 w: 

hRi^Ict :R^ra $f*ra. jra^fra: qraqiwwrlraratra^—*hPl>i(U 

ffa i MrnyqicHi-i q?icflra4: i gi^i q^qqq. i sra qq <ic?*ii# 
3»qqf%« i iPsjqqra'R; i raraf^ra^n^rfept ssg- 

fatf: II t ll 





SBl^t S<3t4£d Rdd^ 
<n^ i w *fra 3 pj^ fM^n a^wg^fas* 
Jtnfo% ii * ii 


TTH ?fa—WT3T: arwifl:, ^15(1^ I 

^ T^gfnfc<t HH1W? SP*TC 31<fWn I 3gl flSaprfdSWJ 

qrci *i<fte&: i m sfftr i swk: Mthdfowifcrc- 

qftsl I 'ftfl*!: S(3PlltJp^ I? 

q^p}t| wft ^ m4?F% I ^ fsIfifocRifiTfd *(1B: I 

Wfl>Wllcl ne^n,!! < II 

^1 ^ w *1^ 5Kl^ *P|fa I 
foiHift qftfasKt ii <flt ara( ii 3 ii 

I %1H. I TOST* ^1 ^ 

SfWfa 3 THI^T^p5: I ‘3 ^1 -xJlfd^T Sflfd ’ R(d «kM|(^wrI^HI- 
ftPsiMhi fl^iCldhliH 'til'-<k‘MwlR(cl * 1 IB: I mRRj^I^- 
f% d^+Wftfd *TR: I qjfl HMfldl PtRB Wt ^ <5li— 
<5Rf? VM'?IMfdHNdl*'l&4*l^dl4: II ^ || 

^UIRI 'di , *i(idl*-d=ft4t I M£l*d 

vmi 5! ii » ii 


^n?gftfd i wn# 4W9rra ^ ^tftfefwmrc^pi 

^ TOimr SPfi: <WfM4: I JlfRITOEI afafd tfa: I 3rKts4: II B II 


^ *? *T=K 3JCTR I %m f3- 

wm h <rat ft i*jm<l ii i^^iimi 

3 IK *T=Rft% I tfpfo I ^ JT^— 

‘ *K^ ft*)»di ’ PiRh sfalWR ‘ JJfT ^fiai’ f^Jrfi- 

Owl dttlPrR* PHPt^l’tJt ^ ^ d 
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? I ‘ ’ <?? 33^1515?: fogTfo 3 tB: | 

' ‘f3'gi%aawfar ftf? airtt i ng| algja «$ag n ^ n 

?: ^ gTOt ^TSTPra I 3^f Jtfoa 

fitB^T at J^fMwg II ^it^ll^ll 

3 : at gqgt grafaft i 

“ ga aa aaaHt ai§ ^waroag i 
tin u s*i«i'i^i»} g^gtgaaaag ii 

*aa aw g^aifigra?: if 

lia 3Tg3: gaigFt*?: wfejE: g4 a: 'HflWrt, a, dna! - 

aigmiaitg ^ wa ‘ at §3iat a«w g^nftgrfr# ggt agfr i 
f^w? aaaa apwia ’fafd w^rhflwi aaa aia jj^t gfaaa fagm— 
$ga3*i qf^pj a^fnia, —g|: S.ffeapa^^irRfa^a 

ag&* apt mwWJWKi gnfitfi* aa$fesfifca5: 1 1 i$k a^-arRi4: n 


at awa t-rggtaf^f^ggigjft i 3 ?t afoa 
at vjafiFfcnaa 11 ggt g^ u \s n 

at sn 5 t%f%l g? a >pg: ‘ 3gr aftgi’flfit ^ aaaaf ara- 
?ai o*<Mia: i (ag?) fi[ grata! 1 aifogpi^ti^ gf^fit: at? 
a^jfit i ai«t«i gggfg—ai 5 ta a? g*Rt i gggppft—if^ar^iaalat i 
3 ST af^rca (aa»rO—5.C/-1 ^s{| ia "ft 1 ^jttftphnag—sfa- 

gnf^fg^i: a(^ai 5 ,qife^ u i ’ffa grfaag 1 g^— 

ag agiaiaifggpf: 1 g^a *nn«l ‘ swag ^frfa R(W ’c?g 
ftgw agnanagftfit sarpara^ig 1 $gg gift *if f^r ’fit qa^aiig- 
jfidHddsfq m ggnagfafit gratia WKjgiagig gta^ftrafaftaa- 
art^gw fagt<a ??Tia^tajatraaT^gaawift fatiaSt ftgaang 
agaaiwaifacaat gas |fa ge^rg 11 ^ 11 



4ld^l I SRwft: fedtsfJl: 

uPMfir: ggit *tf ^ ftfta #nro: i ^f^- 

jfPJ^;:—5TFTwfl%: With, 

3f^H^ldMl%: 31ft: ^T^tT^f ffd dfaHT I 

3dl[ dc^—33^ II £ || 

^i<Pr g?ft ares w ^ ir^f?r i 3 

RdlW^ *1 K^k1 II 53^ ^ II ^ II 

3d4t<diid i toi^ totot^rii^ ^5 3 W)fd, 

3 ^TR^3(fqm:—3^lwS d^MUHft Mfifedl fdT^ I dJHT^nJ 
WR—SWTO*St I dd; fldfo& TO ^tsft dlftsflfiK?) I TO^TO?- 
f*Rt 3>^r«fi[^(d srid; i ^3^ 33[—3rta|sJ: it *. II 

355 ^ <wfcu 1 g^roifd 

3 K ^ 11 ?° 11 

*13 ^*ifcH*l: *t=lta^ d Wdfd I 

«n^ .i d dT3f%rotfd <*iMwt3d^i^r*M 1 to flt^r- 
TOfroRTfm?—338^ *135^ 33~ 

f^3f—d3d WRHdxd 33 ^dddTjd^lWdd^T 3TIdR?, 

d^3 ^tiRTOlTOft I dTO dTCfarf: I 

3TCdftW: I ft HWIdldTd(d<|d3ft|dfd Hcdfiw^Wi^KR3I«ltcJi- 
ww*d4Vw*kl 1 3d dsfenro; 1 dra: 1 
tdRTTO; I d^d 4 ^3 d«pdd *$£l ’ fd dtd^fdd^^TdT^ I d 
| ^d^fa<ld3d^4ddldfa*ld^d d3 ^TPd^Tf^dt^: 





'txthft'ra. 




q 55 JTOT 'mft —55 TO# *T3fol q: q?»ft 9 

3 flKRrafaR TOaW?: || »o II 

5 n?nf^ i ^c%*r ^ 

*Fwft q 55 <mft II U II 
»MWh tl«iT«*i5i HtHkww 3 ^ ^315—4Mtk^4tlH°M* 

ftft I 5 ^ fq^JRlJTIllft^pS: I 3 rE*to|s 3 ^+<U|W|«wft 

—%5 qwiWMift I wetf: nun 

>npHw: s# ^ i ^iRt 

r 33t faigw II n$k ^ II mi 
5 ftl I t^JRt IJrW 5 ^—<t>I<M*HT 3 ft%*^MI^I- 
W; jp^sn^rft—3Mrcw#<*^, <«fiqft»nuiwiH) i 

1 3 )sg*ni qft 3^13,’ ^^nftsft^ftg 3*0*1 m^-i qft- 

qlfew 3 fa#ni%Pq^I qfaql^i ft 1 «13 | q =q * tRq 3 jW^n- 
sfcqi^tft SITEIR, I WWfjfta&W13Tl«fa ^Wnp^TPRTO 31^%- 
q^PH ftsifq 3 5 iw<qiftft I 1 5 i=?i^r life; ’ |?rf^wt <rqifa 
'jf'Kj f^i ‘ ^nq^^RmqftqTTO q^n^Pift *tonq; 
‘3W(PW ac-MliwB ^ RHlftRI: ’ |ft ‘ 3tga*(l9i: J^lRRIOT 

SPIRT 53^ ?rf%lf%B: ?ft ■BlSB^wntg q^TI^Pjft 

8RWI3. a i««Ptfi3jPt'^lqi$ c 'W q^n^T- 

q^ ^ ’ ft (ti'S.iPniwRI, I %ftl^->^rl—siSB^Traft | 

SRlTft ‘ <MSaHM: g# »t«J snwft ftgRft ’ ft sgfrpg f 

tsrftt q^ipwftt ft^3Ri-5ft i i asnft ^ 

qi*i W^Sb^ ra^MHJf Iw'i'wt ‘ 5 ?ft^pqi 3 ftft 

I ^3 3lftCT^ ofhl^M SflWlit 



\o 

fKl4 

\ 4 fysn&fi 1 ^rai- 

^SrTO, qfarT ^ 4 ^n#r I 

* ^ ^gro^ra w>fom 'Jl'N^ww, ?fa ^ 

l 5^i i*w«a+^ (^f&idc^fcv J ‘*n?f i^frit^k: I fe^t- 


L^rf iirnr^rf Frflrnr^ , i[ j E>'-inF : ^i[^v!inrviriK'fr]iriH{ :: Xv!fc^iRtvitft , L‘C 


<l*)ld. a*N R?IM3I«^W ^UkHlffi oJflqfSg^I 

4wld wRR I 4l«i^R*w: «Ri'tN'tM'll 5 5R^H^M<l'ri^- 

eSnfI' ‘ csnR wnwa^scft » 

M^RdfrW <5?^ I f5R«n 'Wl4lfi M<4I3MKWW%: I 3RI ^il«wi«4H 
51 I HdWWI^ Wf^WMig^pfo qgR q$jkt<W 

snfaaajlftSRSifa E&T | M*d*y«<IH: I I»gt g^_3rfite$: II ^11 

aiswnwi S^t I &IRt «p- 

3 S3 >4: II <?3t3^ll?3ll 
3TWTR: 5^t ^ I g t %5WR5^ 5ITOHR 

I S 53TS H 3 S:—-iKJdd'KI^-dR y^dM^l^'dld +l«d 4 )- 
qffoSlfonfroft a^|WHftdl§: I || U II 

12 RmhGi i 23 wiww- 

wA^Rm-.R ii ?» n 

I l Rd i if& fE VM'iqdJl dMi*icid‘ti hR^iI mR^I 

toR i <*a q^Had^w^RdWjwjH^diiRHitK ispif^or- 
ftSR.'IW*. <&lft$<md*ig*ffl *WK$ef< 'rafftwS: II ?# II 
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wK# ut wnrarj; I ^ i%- 

r 5 tr? weir *rara f(m n ii 

II ffa -H-HIHIII 

< fiW 1 T£—I *WI S® 3 *^ y-afl'S 
dWeil^ * 5S|f^ft 133 —l^-i frjITOl: *TO- 

^fl'Stt anwfii wya’i 'WFJfft WIRT 

Wlfterf: | 4 ^flf -iwr; *15? ffotsrafa || ?’A || 

II 5 ft itfHpmc ^5 ^'pti'sh 11 


11 ar«r 11 

IR: 3ff II S^T^I5R<T5R^^%TO: I 313SR 3 
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6 t 5 ^ ijpFiflfti jEiffepfifa 5 hr^t: %m i 

5TTO H^Rrft^^^RPn I Jp[T [cftRcfbffi Jp[T- 

R^ft i ^ra: IFTltft g^N^iMMw, 

‘W ft^H’T^ft AwkH flTO, ^ ft^RfTT^f JR^JT R WTW- 
I ‘ RW’ I 3J!W-M+<5t 1 sTPlf 






‘^5^ ^wnRim^- 

I 8RJ: W ^ ^ *F3: TORTO | 


d^T ‘ 3^gr?T^: J^t ^ affiRH %ft I ^IT% ^ 

R^g^’ fft ^ sfgOT^RRn fiPfcPWMl ^fft srp^f^q 
‘ WHRRp^n^t 5 1 3f§gTO 

9 



5^1^:’ ‘ pFftfffl g j ?3' 3 rtro^n^ > , ‘q^qqig’ 1 'wJlId^Nlrt ’ ?fd 
=qgRP$: fift[RI: f*t: I ^f I aipqfai: mm, l&Qfr 

L I^tht gjpw^q’lfd I^wiw^iHpio^i^' i qg ^ dft q<*iKH- 
^spKiWR ^- 4 piwn g qg^nffoRRig/ i sfe ^ wt^rt 
q<f*il*1<«iig dpq<jFTl I d ^ ^g^Tl^PTFIp^lRf 

i^PtlpMlHd^iqiqig dv^fd^ M<^kflrj: ^reqg | 


OTHdlT^lfellPlPI ^TT r^q^T: 

digqqf%: I 4 WiMJ I 
4 TdR m^A SIFT U/d[d I PfiPT q^pjd’fqfd ^|R- 

^TTSMg dPI ^ TOIPR^PI 
‘4)mwigw: m' ^n^fisi(d4^ig^#HM(iid: mm I ‘S^tfd- 


^Mqid^Ig aiJBTOT: I 

Mtoig T i 4 h aa spf qrfd d ^wft’fr aipqft^ 

gq^fd^^qf^TcRj^ dl^i^lldHIH-W ^TPFFF STORfcfcFF 
5#nftp*n* ^¥RfJfd: m\3te W: II 


d^I— 4 qp m *i$xw qt *H: I *RP^ TP gfe: 

53OTT I Pfd: TO^CToTOig^q: I ^1^1 qt 

gpqRpiqi^ ptwpRdqdWPI^ ©S^lfaffad |(d 

‘ angpTtdqR^iqifqfd ^Rfd 35 ^ f*^ 1 $KiwH>fi^*d- 

g^T&kfd^ ‘^gd^t^ng’ ‘d^dfTP^’ ‘Iww 

‘q^^s#%q^T^ , l mnfa%wPW'-yw' 

flflft: I*!: I ^TT ^FR$: I *tlg+llPrt» *1l^tr^jc^|ft^^ | 

^Pdlq^ft^ftq^Tiq 1 ^fpir ^r Iqfe *kK %’fa qiq^ 
jfawfaii^ ^fq^3 ^$q+r<*Mi 1 siftt 

l#l %’ft UPRfaqi^l q^uj 





Rif:' ^TK^^i d'S.gflR' 
uiMhh^«l W$ I ^ WR^H '« SKRSnfa- 

i d^f^.— 1 g^r 3 d^id; i ^d^r^i$d sTOrft^TOFra 
srftr i dd^j qroidirro ^c^^ocd 
fd$: I H-y^l©^ W* Q^I^fs^, Jd: S^r^TTO - 

RTdTlf-d<^<rtlfefd I «r»taH<*l , V d$d «RTftilfePT 

R%qKTON%TOld^, ^i^TtjqioGM ^T^Hlf^RT ^^KK^uil ^Hcifd 
m: I 5Q 

h![4 — i dR^TddnM^l/ I ^W^-Hd M^fdTIVldd^l 

d^Rifedrid ^4d=|r^fef I dt^Wd TO IdTOt- 

srrofJr^ m\ i i 5«mi«n*in 1 i *tfk , 

I ^Tt)|o^tt)?jH^MT^? W?f 

i Sprag^ i a# d d^ft^d 3?^ 1 

‘dstftfd % 1 # H *mm,' 1 1 msm 

f?^jp^ ^ 1 s^isr^d *r|d: qt sra fcqi^ d T^g^f^g-^cf’ 
^TOtTO §r^Hd-d^d ^(df^frfd %T I 1 dtS*R: TOIRT& d%®Tt: 
TO q^’ftfd inw TORRd: wil^ fl qd 3^J5^TOiftfd JRd 
fdfe^ } d ddpife^o^rtj^ i ‘wjti^ %qgrom: sim T i 
3#?^TO^ ft Hqi^^fapri d^OTT^ ^q^TTOfd: 1 3p3£f 
swfft’fd TO ?^d I *wm^: I ‘dfg^' | W\ c |t^TT 

d^Rii Rf^rd ^IdT, RdTOdi- 
H^cddlft'dMF^ c t)|ft^!W*^lRi«S N 4 <JSd ^fd f^fd^ I *dd |dgq- 
Prorofft q^wfd ii 

%ro d: WH fsrfdfMftMT gjTRTdTOd ^TOQ^Tg^R: I 
dWTOT«ra^lR^^J^dldt gfd^ldf fl^frti^ || 

II qwgUrro. 11 


*UUH4jl 



at ^ infold I 



faai Vfijr 1 ^TI fliq<4 feasts*!<ftH. I 3^9RI^ > 2jrR ^lofTqw'UrsrqS- 
*Tfl 3RHT: I <n^H«iy«ii4f+f^ 3p3f- 

aw sisaRw I af%r^ *?rwh aa^w^t saaaa awa 41ftqi^- 
i 

*\, ^aa ai^^5E^. •u-qud-v 

V “ 55f I ^afola i 3^a%i a$ai fci«apii 

3 ?TMt <»fo sa*i: tR; g^aaT ftTwfazr^ia: I wwat a a|ai wwla T^n 
l WW I SatW^. W •fcR^fd 

i ^ wwpftqaa I [$ft] it 

<i aa; rc^aat Jjar wi qfc^^jaw? ferat 

ft arotaftfa i (fl^^fa)” i 

a4fir w*f 1 a4si3a*a% l a^i? w 1 $ aar wrcrc^ aasw [ 
at a aw asffer aa* 1 aw 1 <w+ns< *ft aafea 1 aa. wn? wfa^fo I 
aifsfaanr 1 ^i*Twhi aria fka^ 1 % tft I a^aia, 

g5*p*jwrcataa ^rcawratf:1 ^ %wft aa ^-. 4fa: ^ ffc^t w: 
fear) artajaatw^ fi^PWroftsfr +iR 3 * 1 ^ 0 ! R aria 1 

\j. “stwraa awwar war rt aj^Taa^a; 1 ” 
c. ’' ^fiflaa r ^ a p faT mn 1 ftsfaratfsafatf srcfrtsrr 1 ” r 
v '«a^rft aa^3*4*°T ai aa wia aarft ^faaaiwiawaawitqtft 
diftfei a^fSr 5»% 4K wa "Ffra sTfasapfiafecna siaa^f *’ 1 awi^fi 

avH>^ a BRsrnt afeaara wife aaarfe 1 sfcifalNyfa^l *r 
qwftfa ft g^fcrft aafeaMtaa 1 

to- “ safa: a^awfa: i i t^ara s4t awaa wfawfastf: i ” 


ii 


Hnwsmfa i to%$% 5[iTO**rfo 4$r%r I toft ivwwftvi hpi^ i 

TV. ^ TO 3M4R srf^fcf d^j^P-H ’IHI, I l( *pfa ft<T <9 *1*51*34- 
qf?4 H*U*H P*kHM^Hfl«itft I cfMvtfd ^ toqftoTOTCl4 TOH. t 5# 
wfe—3PRRTN5lfS <g^^VI*wflftiTO*1H, I 3Wt 3^ Sfpgwi^ TOT: fai.!^] | 
d^d^PM *Wto4H I ftftfl ftffi—35WT %£\ ftftrfTO^ ” I 

tv *' ^IwwiR »4*«i{((W*P*w, i 11 

1 V TO 32 jft d)M$3d$ i&jxMiJ <rw>4c4 ^ Sdi)4- 

TptTOtow ^ ^ 3*^? c a*ih41n, Jfl*wi g Tt 4T[CTI 5 I ^JjpJ^I TOT^ 

w^rcsTOjFntofiri l s *nft —xtK^i 

Sfft ^ TOltfo fcSl ^fcT 4T% I 

'* 2f5I SfR 8T$f&dT 4% <*Amm\ *Z£FT l TO^ft 
^tfffel^: I ” I TO3 ‘ ^clt S|f ftroft- 

TOT: ’ {ft g?T:J^n»WRfl <TTO “ SawqidqwRi S|t sftf fttot ^TO^rTt 
P(fr<H<Jl eRMhfl ” {ft dftiftft **n<g*ti"i I s^rrat: sPk4: I 

' ^ ’ {ft WH¥T TO^Tftq ftotf | Hiftqidlft ^TT^qiAW; {ft ft*TT%~ 

rPtoft 4r% i ffcTO nftftft 3*rft «nro% %% ^*n%{ 4ft- 

ftft ^Mk gVhftRl I %Jd:TO: ER{HTO$ TOT^t 4 

TOT {ftl 1^ITS=2PTOT: 1 $f^T<3 gH4HlfttolM<c<Wj 4 5 4'fi[dHfr ft I 


Xo. toft l * TO<^I* ^HRdftft ’ ^T4: I 'ijrmftftft I to ’ 

Cfa qr TO: I 

‘ f srras^r ^ JTT »Tt srfeT ,5 1 

3T?r ^*ft ftfafoftUdR I “ toft I TO ^ =?:**?!*{ | ” eTTOT- 
froj I fw c4 4M Sf^TOW dl^H. I fa* W 5^T: I 3lft J&T- 

{rf*^1 to 4* 4* ?Rt 4to I 

V*- TOP* I ^md*: TO* cTto:TOCt 

I 


T'A. <W*^HWMiPlo I TORt 4 ^ ^ TOT: 3 <f^I TO^m 

^1(41^^1^44: l 

^vj. « 4to1^r *r %Rr 4P<H4H H4 ^rt vmt to ?rito^r 
jtWht, % *tm\: ” I 



iii 


q41 ^ h s^TRt ^$ 1 ^ 13 ^ 51 sq^ii^ ** 1 

sqr^qi^sft aon^dw^Miiiifct g^n^sn sign) iffir g%: id*^i< *rfo«Rft- 
HsH^N-^hRI I * 3T[^5^: aTH^Hfer ft3R/ % Wffa I 

^o. qtsqftTcZnf^ yffl«r*i«ij ^cT: 1 5TT^q ^T’ ^t 1+|) a I 

bin 5 *n^j hM*h ?ifm ^fa swr: 1 sb q^ ^ 1 * 113 wu to I 

qrafc srcH: fvrqR era; =?rt qt qft 1 ^ ^fri c^ic^y--^- 

mA a^Rr^OT: ^T^CTH 3^3^^ ^TO^eft^fq *p *nf?T l 


i. 3R ^r s4hft =a 1 

V arfafri ^i'Isiwri y^q.q^rqrcr 1 y-1 gfl* crih- 

\ r QU^qi+^q^qt ^PT ’ fffi ^*f ^rlt ^SWIrlt *7T%- 

a arfo^WT^ I clef ?W: * «tat lq^41^e|lH: } I $9rfq 

5**V 

\ d?lRl qa+ii*il 1 SflcllR Rio'S cl ^^TOHT 4)o^H. I 

cilcM^^frRI ®flt +l^fll*TT ^^rfq I 3R *1^ 1 

V “ f% €W<H q^qj: l dc5nRf3pft^R: STIVtlirclq: TOft^T: 

^ttpttpt: U ' viiqwRrqa-' *• wiwwjf^ q^i q^na; ^nicitM q^R; 

*TT3FT ?fcl d^KRT: I dcJflKltf: ^T^RRiq.dl^W: ”—?% II 

1 * ^9JHU*Rcl< ‘ cRTR <s\4jt f^M^* 

qiap^ftwt q^q% I 

3ciq^93 'Ml'jHivq a qfifidi [ q^^cT^^nqin^ jf^pna: i^a 

srfq sa^drtc^q'S-^iiyspr ^?r?fc( yrfcf i qrarat qr I *R?*h cqg^fftffr 

^ %|dH+4i^i*wqt aw qre: q^sfcpt i * 3i^r ^ qn% ^ qt 

?RRT qsgTjTqf^ct STefai 'CcqT k Spqigy =q 3 

i am 5TRft?i^i 3?y areftfa rqq^qTH., q q^ ffo ^Rt g^:3^^r- 
nw^ ^ ’ f^rqi^mwT =q g^ qrcftft ftwK ?fa wlq wRi* 
^rq^R, ?pnfq ytyi^ qi fqq^ ar arq^lftcTjqra: 

4 a^ Hife qr 5 ?fcr fldl'Rd^fei dq^i^iq ypmiRiqjqf — 



iv 


“ mibl sfa: | n ^ pit JTR)r 

IpHsfto: g^:!F : 3MWTOTOT *W s*Tqi«Id 

SHi y,^Rl«AH >3 n|c^T t|: I «rqni^ ^~ 

5f^i^ =* sfrate*!: i 

itfetft 3^:’' I 

5fd I 3^ *{: TO: 5*nT STRICT ^TR$Td 

I cr* R^rr^r^i 3^4 nr*? 

^T^TR^T I *T 1% *il<sflf^ +i«-4d ffcf ^rjTTft^T^fNR ^i-d^fcf I 

°i^m ^ 9t 4 stit *Trc^tft flc4 ?t i 3 ^wi- 

gfefi gr gp> ^rreftfci srw ?htoW--im< to *r^te 1 

^l4 <5fa ic^ v - -? I%, l ^4 ’Hl*=TM'^l ri «hfa«'-u<5^i»t ‘hRnfwK 

%ft*TT®Rt5T 4 5T4 *Tffe ^ Hldl * 4‘ft f^Td TO ?ZI 

jrkwV'i ^i^idfirft vnfcr l 

c. ei ^T f| 4^1 3^JT ST^Tfk: jT^T gt4*T STf^T^l^dc^no, I 

3rfr: (pf: STToRT 4 R *4 '£-*'# K1 ) >J 1% 5J fW*T- f^fig 5T^: I Wfl^ 

ar§*n 3?fe Wrs^wf gitsgs semfe-n few3: : t $4 5 *: 

gfq^-4 ^ I | (H*MjiWl <H*1*4d aqy^felSSRT^OT ijfcHmfl^rc+l^W 

Jlt^ 3^ aflcTO TO: 31%W arfeRT«(t^Tf^5^n fell nffl: 3R 
fnfe 5T R<yct 1 *H frbe-^i IflSfiu wftd<^-fal^ic+l«i: I 3PT 31 t?flc*i*^ SFpZJ^T^ 
STCTT^T 4t4i SPF?13Rt^ mR^ SW-ll^iTTOTw I ^^1-^i^miiKV I flFR?! 
5JTf TU fro l aicft TOR3WI3TC '•(fcK'HrtRl^ I 4till- 

irfofer «1lRfl 3^'T^T 3TTc^f4 St*ft r H*-d^l , H < tc=il^ v titqjffl I 3PT 3T 

at^-RT^UIc^gcfHMl4w' aMTO^JT sft# tHk-HPr sfef: S^mlalSTf^FW^ ; TT% I 

ifeWTra^W I ^ §t^ 3^ 

ar pTif« w i ss^iH^d^i aK: l ^Rtn srofe s^R; aigsRMi# 
sn??n l sTrfe sicfe. cffgsfet ^ cfe: %^r l <fejrfeg- 

5WM +HH< »7ff4d TOTR ddtsg?R*F«itS¥^fd I d4tRF4tsgcR^5rf^ I ?T fi* 
sfe fe% l ” 
s. afefer fe I 

'Ho- 3T^r?T^ \ ^f4: 31^^ ^ *tMi4lfa 

*?I I ?t?RiRc*idd, 3Tfer 'TOlrftfn I 

<| H • Hd^^iH t fj J d4i l Tl^lid < Mt«b ihh< u IH, I ^ SPTJPP^—f|4 
WferFjfe^TRftfcT, feft^ -rR 4fe fifer fsPT'Tfi^rfe %4 

HN^ m i fefel fe =5^—5TPT, 



^ tor qwTwt: —^ 

cki^iRihS^ 5t 3 fi^iiHi'iiiCi'flFfflrflfB, *m^r— shrift ^r 
f^T^rt efli(n^«T cHOT—<Hti+fl*eflii^l4lM^II^I 3JHP}JT^*q ^T 

d<yu«i <£<&+{1*<fd ; ?ST f^S^t RR^cUrt 5fTcT <v*i+^—%3^5* 

^tt w^wraaFrgHi^qSfea^rfartsfa’ *wgtfa 

«i^i^^'^Tn5ii*i^+-’'rfrii s f^rtci, <T$^sf%T»;—gfsr%d*T: '-f<dTM- 
Hi5(lltil $J^fd Vq«nRj<tii: ^ ^fct ^ fllf^cTU I 


c< I sri 

Rn.fa5Tqcqi< l ’ 


<» 


. I w)*< ^ cRT^ 


*R* 3l% Rfeftcdi +i«jkl * *$ *ip^^va^: tJdRl afr +K g ii«T'?i^ 

ag^rcr ff^wfers 3 ^: m qist^g^fYiftfr sts^ sst£ i d*nfa 3 crrro to 
R uif^d^ l * l 1 * STU-KI^ 

airfa f ^rt % gd ‘ f? gat *fh r ’ 

aWS^nPWC^BPP ^°*i fiifi^d ftr4<cW *u*H*0 ^ ^3*T *1^ 

^RT:^ g=FCfif ' J M'1lf^} ( tft *nf^T dlt^i +K^i dd: <13 *f«S^: ^ SRffHd STWT^: | 
^ 3 ? *raf<t 1 ^ sn^ 3 ^ ^enprofa 3 ^ 1 *ws gRftcKft 

t^rW 3 ^^ sgr f^rfn% sife w ^ * ^jhj 

u*$viw sgi ssn tftd ?if%%atsRRi^: ’ 5 % *rt$ aM ^ JTftfterar 
jpgsr cT w^tRT i ^ gfafeitawi srRtctrr^, ?®PfT 3^R c g 
?ra^ '1<HW 3 ^ ft^TOt, S«hR5W! ^ TO*T d^RH^ Jp^ 
3^m% 3R<R3T^ ‘ lld^l ’ 5?nf^Tf acfifw ^ 5^^^rfcT 

fTRcf fft I 3ra i^n*hl 5ftft JI^itsRd Jf ^ 

"afar, m fh 1 ( sr^r^Vrrf^rit?! \i 

*ic5T ’ 5 % urnrcTO; 1 3qra?ng- 

^TSHft91%: oHi^’Hm+iMqrtiu^^Ha^+iqi'tf'T 5^^ ^cH5Tpl ®fftrdJ^l ‘ ^.d^M ’ 


a^T i f| t 3 ^jjh a^^nq; 3 ^kr^, a^r^: afrigcT 

C^n^rftw f^rto^*. 1 3 «t^c^ i 

•iRt^KRa ^ Rt I 


<\v. gg^r arta; anfftg$ft^Kf %$ «f^n^ i ft 
^ 3 ^ ^ran. i cpnft aM^a jujr: 


3^ 



fUmjqftwwwtfl ^5 qqti sw {ft j iwWfert 

TOSRiffiepn 3j«n ft^jpr *ra% i 

\o. JTT^ ' * SOT 1 ' 3rH3M^' %ftl 

3T 3^3: TO: I 


^JJRFD-Tf ^wii^fcqfcl I 

afczj: | *wifti+iRc«tq qT3Rlt®T qi \ 


('icMc^Id i I SEnfqTO: qfter 

Sfa *flft I 

^ gwtorftft i stMttot: i srra^y m^ i 

vv f%i%^ 5 ^Ri i xv qicifarcsi scftcqi: | ^fen; sicftft ft qraWt' 

?F^WH I 


&ktnh«i*m to l 3ramKoirpr tr^fcf gw^i sRnronro 
<jtft Hky<k4,1 

<t ftc4qr qisq^ml lsn^oi^i ^sw% 
t 3R=^3TWC: I ^ ftCT^^. OT?fet*KT:Sm: | 
cTC 3^™% 3l^^R*T MWq^Th^r: ^fte? ^ t^T ^^5 ftf j 3W 
^ETcTO^T^ft g^~t: l 9WFRlt mv«HK*TII ^ 3 ^Frf ^ *T^i 
c ^ T ^i P^ ‘ ernfaft srafi * 4 aroW ’ *ft 5$: I mgsw i q i Wd 
<ra; ftfts fer * qpwkfli sot^t fcwr: ’ i^r i aHq i gfrqtqrcl^r 
wilqi'-q^ I ^TORRT q&fFTF^fi? ‘ Hlkifl * ^n<+<oH I q^ fffpTt Jffrkq- 
‘ W ff$I *%’ I 


1. SWTW^ I ^TK^fcT 3^:TO: I 3g Uflfts fr^HJ 

Wlfciw—%^5wnfff^ I 

^iWAidmftr^Rfri i 5^ : $qqs3d«w4d i ft ft mi i 
I 2F5: | JwnfEFOTU 
<n. 3W3P%«3qiftc^ J vant^d qgqft i 
IV 1 s* ot sf^r ’ f^wi-PcR c *c*r f| * sfa frKw q fc i w, i 



m —srouriffir i i to[ ferito- 

iRdlffaj ft 3^i% *?q% I qTORW^Wta^ftlt ^ | ^RTTOltTOP^ 

STFCaft *1 t*R. I 

w?rt qro #i: ^nt^t siffaram jft I *P?n®it flfffikn to i 


[ Sftfe: 1 


cn 4< 3F?i<yPi^i^idt ^il^wicHi ” ^?nBm 

qf*ft 3JWP^T 5PTO?r I 


tiifw tot ^4- 


cT5f q<4Hk^iq#'dlfa$rfl 3Tfa«wfl<(fe^, M<*Jlc^d<.£? TO 

+i'iTPt'i 5 rJc4 l ^TCt^R^tJc^, , STRICT: 

jfl^lcH Ptq'Tjc*) i dfqd^tj^f^fl^^'kllf'H'Tjrq, t(4^i'W^f^ - 

tr^T^cTO JRhTUHf^j f^TTOlfT far*HIc$, Pl5H«, 

inforornfaid a^nrot ^ jrfciqwr^ I 


TV ft3 I ^icqql'^lfd ^^t^T^nS: I 5RT falR- 

ST*TO 5T 1 irf^T: 5^rri^OT: ^t^RSf 

TORit d %$ i ^d^j OTdrtd^^qRcqKR %roHWsft 

V^, TOfalHTO: glcnfafd I <ngW^: ^fa: Ift BTO l TO?- 

snW^tsfer i 4 gi srfad qi ’ ^c?m ft I 

Siqi5FW:SK: ?j^WT®TJ %jfct: W *T %*tP(tv 

'4^1 <TTOcTOK% ^M*TT% H*ffcT i Sfofa ^fflTTlfi 5 

1 Pa^ w wW>«i gft^R; i 

^mfcf I *W R* I 


1. g^Tlfoit TO gt I #Tc?R: ^ftn?TO *T«rfaft *1* I 

5^5TO d^Wl^tq I 1 *Tc*l ’ f q^ * Jc^rffN 

qifl'flq^O’lddl Sjftqrf^Rfa dq^cMc^ gd'.^Wn^ft^d \ 

^pfln^^cfftfTO: d^d^Tt 'jfrqR^frl 'idftnd. H^T I TOIR^dTTO Vt 
^ faftrdftft ftTOH I 



vlii 


SPcTCTcTO 5Ff^: i flT?f- 

M$c14: l fw ^1 'Snivel ^ 

?I^clj cTmft a’-iran^iq f^T ^j^l u iW^T^^f<c^T^ 

tii^K.^M ^r^a?^T ^ frt ^ii?*!fl«t t^frrfa *rNq; i ‘ 

^■R I ifcfl ^I^Jifi^lfTw)^!: 5 ?fcT 1 


V. r$ I ^ ^^^d i ^m^4<*N<TO c^3- 

gwpffoq^fcrs fern 5 % sit^r t g tHt SMHyfy'-ii^w 

MMKil^T fe^PT r^J SF^Wlsfl ^3PT I ifaclfl <^ql< TO% ! 

5rO«*J: w srfr^ sn^3ffg5m^wT q?m i fo£raTO: snc^i sfafawipi) ! 

fag^wm fowrot wfa i fcm ‘ 3515 c*f% m 

^•T 9TO f% TRl?i^-i% cJ^V-^'l e^HiCii^ ft *^jj I *T forfr- 

I cm 3c3Fcl^ jifej-Jm^ ?T ^gsT y *q^"]iwV^ *7TO: I 

S^s^wrsTrf^B ©ftf»a: 1 ^ sirrt srfa stotottjwt.- 

^R*kh. 1 sfte aft qRJTOR <Mic*ra 3 ^wHf*wr< 4 TO<^?wiqtfci %1^ci^rfiif^ 1 


V TO-. .Hf^w^rti% 1 3^4 arofir?^ y^'Rtwr ^ fcm- 

f*? ctR 1 ^ WHI^ft *TO: I 


V 5?prf 1 


\J. $<1 cf l , -R.HTc*!af«(^q <J Tlq^tii*it*^'fl'i'iTii'ti- 

Un?p?: 1 
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HARIH OM 


KATHOPANTSAD 

i. i. 

Ukan ha vai Vajakravasah saroavedasam dadav \ 
tasya ha Naciketd ndma putra asa II 

Once, the son of Vajairavas, desiring (some fruit) 

gave away all his possess!ous. He had a son named 

Naciketas, 

COMMENTARY : 

1. Let my anjali go to the Beauty of Anjanadri, 1 of the 
colour of common flaxfo/irsO-flower-buncb, with His chest 
adorned by Sri. 

2. Bowing to Vyasa, Ramanuja and other teachers, I 
shall write this comment, according to my intelligence, on the 
Kathopani$ad t for the delight ot the learned. 

ukan: Desirous. The word comes from the root vaka 
meaning desire with the suffix satr, which gets samprakdratpa 
(Pdnint I. i. 45) as enjoined in the sutra beginning with 
grahijya (Pdnitpi. VI. i. 16). 

ha vai : These two are particles, (used to) indicate things 
that have transpired. * The fruit ’ is to be supplied. 

vujakravasah : son of Vajasravas. Vaja£ravas is one who 
has attained fame thiough gins of food ( vdja ). a His son is Vaja- 
iravasah. Or it may be a name, merely, Vajasravas. 

The meaning is that the sage indeed performing the sacri¬ 
fice called Visvajit (conqueror of the world)*' in which every 

1. Beauty of AnjauffrUi is Sri Venkatesvara. 

2. cf. Sri Krishna Piem Yoga of the KafltoPaiusad p. M. meaning of 
Vsjaaravaaa. 

3. The Viivajit-sacnfice was performed by M&hSbali when Vflmana came 
and asked for three paces of gronnd symbolically the earth. Heaven and 
Self, thus completing the sacrifice fully, VStcana is stated to be the subject 
dealt with by this Upani&ad. cf. VisiiusaJicfsran.lma . visvam (1). 
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KATHOPA.NISAD 


I. 2. 


possession is to be offered as fees for performance {daksitid) 
(to Rtviks), gave away in that sacrifice all his possessions. By 
the word 4 ukan ’ is indicated that the sacrifice, being one that 
is peiformed for getting some fruit, the fees, must necessarily 
be in every way correct (and proper). 

dsa : babhxiva : there was. Here ( bhu) has not replaced 
the root * tfs’ as in ‘ svasthaye idrk$yain 1 (for the well-being, 
the Garuda), since lit (Perfect tense) is a sarvadhatuka ( Pdnii}i 
III 4. 113) as enjoined in Chandasy ubhayathd. 

I. 2. 

tam ha kutttaraih santath dak^asu niyatndnasu 
sraddhaviveka somanyata. 

While the fees were being distributed, ^raddha 
overtook him, who was still young. He reflected thus : 

Commentary: 
tam: Him, Naciketas 
kumdram santam: who was still young 1 

daksxndsu nxyamandsu : at the time of distribution of fees, 
namely, cows to the rtviks (the officiating priests) 

kraddhd : 2 devotional mentality due to his wishing well 
for his father {pitur-hita-kdma-prayvkta) 
avivtkd: overtook. 

Even though the thing which helps in procuring consent (to 
officiate as priests) is called fee(s) {dakqind), and the consent is 
(given) only once in a sacrifice, since (the woid fees) gains its 
significance on account of that consent, therefore the word fees 
{dak^ind) has to be only a singular number ; wherefore ( at a 
eva) it is stated by Jaimini ( Mxmdmsd-sutra X. iii. 56) “ O- 
niilch cows in the passage cow is the fee of it” {tasya dhettur 
iti gavdm ), that in the passage 'the milch cow is its fee’ read in 

1. cf. Krishna Prem " boy os he was." 

2. Krishna Prem translates it as Faith, but it is not “blind faith'' 
" accompauied by hidden doubt ” It ib truo failli oi " fair failli," which is a 
form of Knowledge 
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L 9 . 

the context of the one-day sacrifice called bhft, all the fees, the 
cows (112), the horse, & etc, belonging to the original sacrifice 
(prat'+tasya^ are to be substituted by it (dhenu), this word fee 
’'-ere y guides some wealth (bhrti). And it is used with refer- 
cmc action as in u In this action this is the wage”. It is 
albo used with refeience to the agent (kartr) as in "In this 
action, this is the wage to this person ^gent)." Singe theie- 
fore the fees are many on account of the officiating priests 
being many, the plural ‘fees* (dabstndsu) is proper. There¬ 
fore, it is said in the adhikarana in Chapter X beginning with 
the sutra " If the gift is to the brahman (priest) the fee (to 
the Jtk priest) will be less by it, with the modification the fee 
will be the same” 1 that, if the passage occuiing in the sacrifice 
called Rtapeya " The fee is the Soma-vessel made of TJdum- 
bara (fig-wood)," it must be given to the Brahman-priest* 
who is fuendly and of the same gotra,” is to be one single 
sentence (which it is not), then, the Brahman-pnest's share 
alone is to be substituted, since the wotd 1 dahsina ' could 
signify it with its primary significance without any resort 
to the secondary significance {laksaha) in respect of the portion. 

Now therefore it can be seen that even though the fee in 
reference to this (ViSvajit) sacrifice be one, there may be differ¬ 
ences in the fees in reference to the rtviks , and as such, there 
is no impropriety in the (use of the) plural ‘ fees ’ 

I. i. 3. 

pltodaka jagdha-trrid dugdha-doha nirmdriyah I 
ananda nama te lobas tan sa gacchatt ta dadat I! 

He who gives these (cows) by which the water has 
been drunk, the grass has been eaten, the milk has 
been given (and) which have become barren, goes to 
those worlds that are well-known as delightless. 

Commentary • 

The manner of this devotional mentality (on the part of 
Naciketa.) is thus shown 

1, Yad* tv brJhmonSh tad .tmama tad-v*hSrasy3t Jumim. P M S 

x . iii. n . 

a 
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I. 4. 


pUoddbafy: Those (cows) by which (last) water has been 
drunk 1 

jagdhatp\dh : Those by which (last) grass has been eaten • 
dugdha.iohah : Those from which (last) milk has been 
drawn 

nirindriyah : Incapable of future progeny, worn ont. In 
other w*>rds, ‘ useless.’ He who gives (the cows) of this nature 
to the officiating priests deeming them as dakqina (fees) (goes 
to delightless worlds). 

anandd : delightless. Are there not worlds known from 
scriptures which aie delightless ? 
tan : to those (worlds) 

sah: He, the sacrifice^ goes to. Thus he (Naciketas) 
reflected : this is the meaning, 

I. i. 4. 

8a hovaca pitaram fata kastnai mam dhsyasiti dvityam 
iritlyatn. Tam hovaca Aiftyave tva daddmiti. 

He spoke to his father: M Fa'her, to whom will you 
give me,” for the second (time), for the third (time). 

•To*him spoke (the father) thus : “ To Death I shall 
give you M 

Commentary : 

sahcrvaca pitaram : The most faithful Naciketas who 
thought that the fees that are being given are defective ‘bad) 
and who wished to make the sacrificial performance of liis 
father good, even through giving himself away (as fees), 
approached his father aud said : 
tat a : O Father ! 

kasmai : to which Rtvik by wav of sacrificial fee 
tndm : me 

ddsyasi : will you give, 

[sah :] He (Naciketas) not having been paid any attention 
to by his father though addressed by him thus, 

1. The idea is that these cows had drank water for the last time, eatln 
2 Ta?s for the last time etc, and which therefore are dying, are absolutely 
useless as gifts, for gift9 mast he of good cows and not of worthless ones. 
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I. 5. 

dvitiyam : for the second lime, (and) 

tftlyam api : for the third time also spoke to him “ To 
whom will you give me ?** 

. The father, pressed very much, became angry and told his 
son that he would give him away to Death. 

I. i. 5. 

bahunam emi prathamo bahunam emi tnadhyamah I 
kim svid yamasya kartavyam yan mayddya lari$yati b 

I go ahead of many, I go in the midst of many. 

What is that Death has to do, which he would have 

done by me ?‘ 

Commentary : 

Though thus spoken to (Naciketas) without fear or sorrow 
told his father thus: Of all those who go to the abode of 
Death I shall be either in the forefront or in the middle but 
never at the end. The intention is 11 1 am not at all worri e d 
^ bont going to the abodejyf Death/’ ' (If it be aske'd) what is 
itTKat (yotTare woriied) about ? he replies : 

kiihsvid : Wl^at purpose 1 has Death got which He is going 
to have doue by me ? Is there any advantage with one so 
tender as me to Death of fulfilled desires, where the gift of 
me to Him will be of some use, as (the gift of me) to Rtviks 
(will be). Therefore it is about this alone that l am worried. 
This is the intention. 

Li. 6. 

anupakya yathd purve pratipasya tathd pare l 
sasyam iva 'nartyah pacyate sdsyam ivd jdyate puttafy |j 

Reflect on how theancestors (were) ; ponder how 

the others (present ones are). Man ripens like com; 

he is again born. 

Commentary : 

(Naciketas) looking at the father of remorseful heart who 
thought on hearing these words of such a sou, who was free 

1. Kriahna.Prem: ,J What Jb the task that Yams, Lord of Death, will 
ac comp lit h on melbday 
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from any fear or anger, “ I said, I give you to Death * out 
of anger’ but I do not wish to give away such a son to 
Death," said: 

purve : grandfather and others, as they were without any 
false speech ; so also, 

apate : the good men that are uow even after them ; in the 
same manner must you behave. This is the meaning. 

sasyam iva : like com 

maityah: the man becomes like corn worn out in a short 
while and, becoming worn out, dies, and like corn is he born 
again. In this moital world which is transitory, what is the 
nse of uttering falsehood. Keeping lo truth send me to Death. 
This is the meauing. 

I. L 7. 

vaisvanarah pravisaty atithir brahmai}Q gfhan [ 
tasyait'dm sarUiin kurvanti hara Vaivasvatodakam [j 
The fire, the brahman-guest, enters the house. To 

him (they) this appeasement make. 0 son of the Sun ! 

take water (uuto him, Naciketas). 

Commentary ; 

That son (Naciketas), having been thus sent avay t stayed 
at the gates of Death who was away, eating nothing for three 
nights. Then an old man at the gates (of Death's abode) 
told Death (Yama), who returned after having been away, thus : 

Verily the God of Fire himself in the foiin of Brahman- 
guest enters the house. To that fire good men perform this 
appeasement of the form of water for feet-cleansing and offer¬ 
ing of seat, so that they may not be burnt by their disrespect to 
him. Therefore, O Vaivasvata ! l bring to Naciketas water for 
feet-cleansing. 

hara means ahara : bring. This is the meaning. 

I. i. 8. 

dhaprat^ksfi samgatam sutij-tah ca 
itfapvrte pvtrapnsumk ca Haitian 
titad vrnkte p'jru$u*w!pamedhaso 

yofydnuAtos* vaduH brdhmotfO tftoty . 
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Hope and expectations, contact (with good men), 
the true and kind words, sacrificial good deeds, beue- 
fictnce, the sons and cattle of the unintelligent person 
at whose house a brahman dwells starving, this (sin) 
destroys. 1 

Commentary : 

And they showed that failing to do it (honouring the 
guest) results in sinfulness {praiyavaya ). 

yasya alpamedhasah puru$asya grhe : In the house of 
which unintelligent person 
anaknan : starving 
Brdktnatyzh : guest 
dwells 
tasya: of him 

akaprat\k$e : desire and will; or else, <isa meaus desire for 
the unaccomplished, and pratihsa , desire to get things which 
are existing. 

samgatam: contact with the good 
sunrtdm: speech that is true and pleasant 
iftapiirte : i$ta means sacrifice and others and purta means 
construction of tanks etc. 

pvtrdn Pakums ca : sons and cattle 
etad : the siu of the form of starving 
vrnkte : deprives, destroys is the meaning : from v?ji 
varjane: to deprive, (VIII conjugation knarn) or else this is 
a form from the root vrja varjane (II conjugation) which 
omits the coujugational sign kah.) 

I. i. 9. 

tisrv rdtrlr yadavatsir gfhe me 

*naknan brahman natithir namasyah I 
namas te'stu brahman sva&tt me 

'stu tasmat prati trin varan cfffifro* 11 

1. This translation is in accordance with the commentary. But the 
. jjeems to be capable of another interpretation also.—'* Hope and expec. 
titlv.i etc. etc., (all) this of the ‘ unintelligent person at whose bdufee g 
MUog a ** (lUrving brahman) 
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O Biahnian* since you, the respectful guest, have 
stayed without food in my house for thiee nights, let 
ray salutations be to you, O Brahman 1 Let there be 
well-being to me In return, therefore, choose thiee 
boons 

Commentary 

Thus addressed by the elders, Death said to Naciketas 
me grhe in my house, O Biahman fit to be levered, 
thou, the guest have spent three nights without food This is 
the meaning 

namas te the meaning is clear 
tosmdt . therefore, for this reason 
me : to me 

svasti well-being, so that I may be well 
tfin varan prati three boons in return 
vmlsva choose 

Even though von are desueless, you should choose three 
boous coirtspondrag to the three nights of fasting to favour 
me This is the meaning 

I i 10 

santasamkalpah sumana y at bid sydd 

vUamanyui Gautamo mabht mrtyo I 
tvatprasrvtam ma'bhivadet pratxtah 

etat trayandm prathairam varam vrne II 

O Death 1 (please make) Gautama (my father) free 
fiom all a nineties, well-disposed, ftee from anger to 
wards me, (and) well pleased let him speak to rae, 
sent back by you This is the fiist of the three boons 
I elect 

Commentary . 

Thus being requested, Naciketas said 
Mjiyo • O Death l 

bantaiamkalpah free from anffiety of the form '* having 
-reached Death, what will my son do ? M ■ ■ 
sumandh with his mmd settled in peace 
Indbhi : • fcqwftltfs 
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Gautatnah : Gautama, my father 
viiamanyuh : freed from auger (ro$a) 
yatha sydt : (male him) so as to be thus. 

And 

tvat prasf$tam : seut back (home) by you 
mabhi: towards me 
prattiah: pleased as before 
vadet: would speak. 

Or else 

abhi vadet: will bestow (on me) blessings, since the abhi - 
vadana is used to signify the giving of blessings in Smyti-texts 
such as abhivadata , ndbhivadayate 
dad,..: the meaning is clear. 

I.i. 11. 

yatha purastad bhavita pratxtah 

Auddalakir Arunir mat prasfstah I 
sukham ratrih hayitd vita Many us 

tvam dadfkivdn 'mrtyumukhat pramuktam II 
Son of Uddalaka of Aruna-family, influenced by me 
will be well-disposed (towards you) as before. On 
seeing you released from the mouth of Death, free 
from auger, he will happily sleep in the nights. 

Commentary : 

Asked thus Death replied : he will become as before well- 
disposed towards you. Auddalaki is to be taken as Uddalaka ; 
'Artini means son of Arnna. Or else he is a descendenl of the 
two families, or else tbe son of Uddalaka and of the family of 
Aruna* 

mat prasr$tah : influenced by me or as favoured by me, 
•the meaning is ‘ due to - my blessing.* 

suhham : Having become free from auger in respect of 
you, he will sleep happily in the future nights. Lut (1st 
Future) siguifies that he will get (thereafter) good sleep. 

1. darsivan : Nlr. Sa. Ed. 

2. DvyamusySyana means the sod of a Lady who was given In marri¬ 
age to an individual on the condition that her issue is to be deemed to be the 
son of the giver (of her). (Xnandagiri’s Commentary). 
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You of such nature, O Death, kuowest the Agni 
leading to Svarga Teach it to me who have much 
faith. Those who exist in Svarga-world attain 
immortality This is the second boon T choose. 

Commentary : 

sa tram: Yon whose omniscience is well-known in 
Purana. You know the fire which is helpful in the attain¬ 
ment of Svaiga. 

yat (ya) is the suffix signifying prayojana (utility) accord¬ 
ing to the passage "yat conies as suffix after Starga and 
others” ( Ganapatha Pdniiti V. i. II I). It will be clear later 
on that the utility of Agni of the foim of fire-altar in attaining 
Svarga .s through meditation. 

krjddudhanaya 4 to one who has ardent desire for libera¬ 
tion. What is that which vou will get attaining the Svarga- 
world ? The reply is : 

Svargalokafj (am fiat vain) : lliose whose world is Svarga ; 
this means those who have attained the supreme world, since 
the iiiinioitality which is called liberation (mok$a) which is of 
the form of the [manifestation (or revealinent) of (ones) own 
nature comes only after the attainment of the Biahmau in that 
particular place (here called Svarga) as in the passage “Having 
attained the Supreme Light one stands revealed with one’s 
own nature." 

dad... This is clear, 

I i. 14. 

pra te bravimi tad u me nibodha 

Svargyam agnim Nacihetah Prajanan [ 
anantalahdptim atho pratisthdrh 

viddhi tvam etian nih it am guhayam I 

I shall explain to you fully : know that ot me, O 
Naciketas I Knowing that fire which leads to Svarga 
(one gets) the attainment of the world of the infinite 
(Vi§nu) and permanence, Know thou this (fire) placed 
in the cave. ' 

4 
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Commentary : 

Thus spoken to, Death speaks : 

pra 1e bravlmi : I shall tell you who have requested. The 
use of the particle pra separated from the ioot is in accor¬ 
dance with Pacini Sutra : * They can he used separately from 
roots ’ (I. iv. 82;. 

me : From me : from my leaching do you know This is 
the meaning. The goal of knowledge is now made known. 

anantalokdptim : the attainment of the world of the 
Infinite Vismi, because of the subsequent passage (T. iii. 9) 
4 * That is Visnu’s Supreme Abode 5 

atho: After the attainment of that 

prati$tham: Non-return also. ‘One gets 1 is to be sup¬ 
plied. Thinking that Naciketas may have a doubt as to how 
that knowledge could have such a power (Death) says : 

viddhi : Know This nature of knowledge that is 
the cause of liberation due to its being a subsidiary to the 
meditation on Brahman placed in the cave, others do not 
know. (Therefore) do you ktiow it, is the idea. 

Or else, the relation of cause and effect is determined 
when it is said " Knowing Agni do thou get attainment of the 
world of the Infinite and Permanence *' since the root vid 
meaning ‘ to know,’ could mean * to-gel.’ The suffix {katr) 
in prajdnai is in accordance with Paitini (III. 2.126) "The 
suffixes katr and sdnac come after the root whose meaning 
signifies or is the cause of another actiou.” 

I. i. '5. 

lokadim agnim tam uvdea tasmai 
yd is taka ydvatir vd yathd vd \ 
sa capi tat pralyavadad yathoiktam 

arthasya Mftyuh punarevdhatu$tah i] 1 

To him, Death taught that fire, the means of 

(attaining) the world (Svaiga). (He also taught him' 

t. Prem • tnahlim. satisfied. 
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which aad how many arc the bucks and how (they 
are to be arianged). He (Kpciketas) too repeated it 
as it wa;» taught Then pleased with (his) ability 
Death spoke again 

Commentary. 

Then the Veda speaks 

lokasya adini ncaus to the woiM , the meaning is the 
same as Svargya ^leading to Svarga). 

taw Apnim uvdca taught that fiie The meaniug is that 
he taught him all this, the tucks, of what nature, of what 
numbei and the manner in which they ha\e to be piled The 
assimilation in yavatfr {ydvati as ydvotyah must be the 
propei foim) is due to the exception in Vedic grammar 

ia capi He too : and Naciketas too 
tat all that he heard exacth repeated, this is the meaning 
artha^ya ca. Death pleased ou seeiug the ability to 
grasp (the instruction given) of his disciple spoke again 

I. i 16 

tam abravtt piiyamano mahatma 

i aiam tavchddya dad?mi bhuyah I 
tavaiva nanina bhavitdyam agnih 

smkdm ccmam aiukarupdm gr liana c 
The Maliatmau (Death) being pleased told him. 

Now T give you here one moie boon. This Fire verily 
shall be known b> your name Also take this reso¬ 
nant necklace of many hues 

Commentary. 

High-minded Death well pleased told Nadketas thus ’* I 
shall grant )ou a fouith boon.' What it is he explains* 

tavaiva This fire T have been teaching you will be 
known by tbe name of Naciketa. 

vicitra/n smkdm many*colouied resonant necklace of 
precious stones. This do you accept iB the meaning. 1 

1 Kmlini Frcm gi Te* i yli\ inUreblinj' occult interpretation of tliia 
Garland of many fount id bit woifc 
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I.i. 17. 

trinaciketas tribhir etya sandhim 

trikarmakrt tarati janma-mrtyu ! 
brahmajajnam devam \4yam viditva 
nicdyyemam sdntim atyantam eti !i 
One learning these three antivdkas dealing with 
Naciketa and performing three actions, attaining 
contact (with brahmophsana) with the three, (by 
means of it) crosses over birth and death. Knowing 
and realising the soul born-of-Brahman and couscient 
as the worthy Lord, one attains thoiougb peace for 
ever. 

Commentary. 

Again He (Death) refers to Karma: 

trindeiketah: One learning the three anuvdkas ( Tait. 
Brah . III. xi. 7, 8 & 9) beginning with “<r yam vdva yah pavate" 
This veiily which blows (is the Fbe-Naciketas). 

t! ikarmakrt: One that does the actions of sacrificing and 
learning and giving, or else one who perfotms the pdha-yajna 
(seven domestic sacrifices), havir-yajha (corn-sacrifices) and 
somayajva tsoma-sacrifices) 

tribhir : with the files thrice peiformed (constructed), 
sandhim : contact with meditation uu the Supreme Self 
etya : attaining 

janma-mftyu tarati: Crosses over birth and death, This 
is the meaning. Since this has to have the same sense as the 
passage karoti tad yena puttar va ja^ate occuring in the 
next maiitra(d), and since this mantia has been inteipreted in 
this manner by Vyasarya (author of Sruta-Prakasika ) l under 
the Vedanta Sutra : T. iv. 6 “ trayaf}dm eva caivam —and of 
three only there is this mention and question.” 

Thereafter he speaks of the meditation upon the Supreme 
Self which is the piincipal (ahgi) mentioned in the first half 
of this verse tribhir etya sandhim, 

1. Commentary on the Sri Bhasya 1 of Sri EOnUttraja. 
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This mantra has been explained iu the Bhasya under the 
Sutra (I. ii. 12) ‘* Because of the specification ” as follows 1 
Brahma jafna is soul, since he is born of Brailmau and is cous- 
cient, knowing Him as the woilky Divine. The meaning is 
“ Knowing the soul who meditates as that which has Brahman 
as its self." 

deva : What is meant by the Bhasya is this : *' The signi¬ 
ficance of the word deva goet> up to one who has the Snpieme 
Self as one’s self, since the woicl deva signifies the Snpieme 
Self and since identity cannot be between the soul and the 
Supreme. 

nicayya: Realizing one’s own self as one whose self is 
Brahman. 

twiffm : this is mentioned iu the earlier part of this mautra 
as trikarmakrt tarati. 

sdntim : means the abolition of the miseries of the form of 
samsara (the cycle of births and deaths). 

I. i. 18. 

tr iiyaci betas irayam etad viditva 

ya evain vidvaus cinuie Mac t bet am 
xa mriyupasan puratah praiiodya 
kohatign modatc Sva/galoke 

He who, having masieied the performance of the 
three sections dealing with the Naciketa (fiiej and 
knowniug in this manner, perioim* the piling of the 
Naciketa-altar after knowing the three. 1 that person, 
even prior to casting away the fetters of death, 
transcending sorrow, er.joys in the celestial world. 

C' MMENTARY. 

trindciketa : has already been explained. 

1, Krishna Prem discusser tlic views of Sankara and Madhva aod 
incline* to the view that Madhva’s view is mote ltvealicg, as Krama mukti 
la true of the occnlt development. 

2. Sri Sankara considers this to be Father. Mother and Guru: Prem 
i deputies them as Atma-Buddhi-Mauaa. 
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trayam etad : The nature of Biahman and the nature of 
the soul having the former as its self mentioned in the mantra 
brahmajajnam devam icfyam: (I i. 17) and the nature of the 
fire (ultai) mentioned in the passage '* Tribhlr clya samdhim ’ 
(ibid.) 

viditvd : having known thtougli the instruction of gurus 
or from sacrifices 

cvam vidvait : The kuower who with this knowledge of 
these three, conducts the Kaciketa-fire-altar 

sah : That person (casting away) the Death’s fe'ters of the 
iorm of attachment and hatied etc., 

puratah : even prior lo leaving the body 
pranodya : Casting away. The meaning is being free 
from the attachment aud hatred even while living 

hohdtigah : transcending sorrow ; this has beer already 
commented upon. 

I. i. 18b. 

Thi*’ mantra is not in other texts, aud is special to 
Ramanuja’s Bkdsya ou the Upanisads. 
yo va * pyetdm bf ahmajajTiaimabhutaru 
citim viditva dilute Naciketain ' 
sa eva bhutva brahmajajnatmabhutah 
kaioti tad yena punar na jayate ,i 
Whoever knowing this piling up which is the self- 
born of Brahman and sentient constmcts Naciketa 
(fire-altar), that very p rson becoming the born of- 
Brahman and sentient, does that by which (he) is not 
born again. 

yah : Whoever, knowing this piling up, knowing this 
to be of the form of his seif, constructs the nre-altar-Naciketa 
with Brahman as his Self, 
sa eva : that same person, 

brahmajajnatmabhvtah bhutva : Having the knowledge of 
his own self with Brahman as his Self, performs that 
0 editation. ot God which is the meam-ef non-frebirthi" 
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Therefore the intention is that what was mentioned in the 
previous m anti a “tnbhit etxa samdlum tnkannahrt tarati 
janmomrtyn * One learning these three anuvahas dealing' with 
Naciketa and perfonning tluee actions attaining contact (with 
Brahmopasnna' the Ihiee by means of it crosses over birth and 
death/’ as the means of hbeiatiou through the meditation 
upon the Lord, is the piling up of the fire-altar preceded by the 
knowledge of his own self having God as his soul and not any¬ 
thing else. 

This inautia is not *eeu in some texts and was not 
commented upon by some Since howevct, this is commented 
upon by such most leliable (authorities) as Vyasarya (author of 
the Sruiapiakasika ' and others, the doubt as to its being an 
interpolation i* not pioper 


I. 1 19 

es <7 te'gnir Naciketah svar^yah 

yam avinithc dvifiyena varena ! 
ciatn agntnt tavaiva pi avakiyanh jaitasah 
tritiyam vat atn Naciheto vmlsva 
This is the fire, O Naciketas ' that leads to heaven 
which jou chose as jour second boon. People will call 
this file as voun> alone O Naciketas • choose a 
third boon 

esa This etc : 'has been taught' has to be supplied. 
yam which the meaning is clear And besides people will 
call this Agm hv your name alone. 

tntiyam varant . third boon * the meaning is dear 

If it l>e asked as to what authority there is for 
taking the word sraiga frequently used in this context, 
to mean liberation (or the abode of the liberated, we 

1 Madhva considers this to be the hi^hert abode of Brahtnan and it is 
after attaining this which la a it weic loiuiorlal or eternal, une poea to 
Mukti, Liberation The second bjok tliUB refeis o the created woili on 
Bra hman whereas the third refou to the hwheel Bh«3 cf SnKiuhua Prem 
tbd, p Sfl ff 
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state thus : There is no room for auy doubt (in this m. a ttei 
since the Bhasvakaia (Ramanuja) himself 1 has explicitly and 
impliedly explained with reference to the mantra containing* 
the words srargyam and agnim (Katha. I. i. 13) as follows 
“ It is llie (abode of) libeirtion which is the highest end, that 
is meant by the word svargya heie, because the text "Those 
that live in svarga attain immortality" (Katha. I. i. 131 
states that one who is theie has neither birth nor death ; 
because the reply is 44 One learning the three atiuvakas dealing 
with Naciketa and performing three actions, attaining contact 
with the three, by means of it crosses over death and birth" 
{Katha. I.i. 17). and because it cannot be that Naciketas 
whose face is turned away frem perishable ends can ask for 
the means foi futaiuing a svarga that is transitory, as he 
scorns at the transitory ends when asking for the third boon ; 
and because the liberation of the form of the unbounded bliss 
can be meant by the * svarga * signifying the supreme Happi¬ 
ness 

(PuriaPchsa) Ohjcctiou : If It be asked : The woid 
4 sv>arga* is repeated four times in the two mantras concerning 
the second boon {Kafha. T. 1.12 aud 13). If it means (the 
abode of) liberation, is it true through primary significance 
or through secondary significance ? The first (alternative) is 
not acceptable, because the svarga which is well-known in 
the Vedic and worldly usage means the opposite of liberation 
( apavarga ) in such passages as 14 Through the two paths 
of svarga and apavarga. ; “ One of the two, svarga and 
apavarga . " • Neither the svarga nor the non-birth "... and 
44 It may be svarga , since it is common to all (tobe desired)" 
P.M S. IV. 3.15), aud because, according to the (Pauranic) 
passage 1 " the distance of fourteen lakhs (of miles) between 
the Sun and the Pole Star is spoken of by those who hav c 
studied the arrangement of the worlds as the svarga," the 
word 1 svarga ’ cau signify that particular space that lies 
between the Sun aud the Pole star and to that alone the usages 
of the Vedic and worldly usages have reference ; and that is 


t. Sri Bhasya : I. iv. 6. 
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not the abode of liberation. Nor is the second alternative 
that is (that it means that) through secondary significance 
acceptable, because the primary significance has nothing to 
contradict it. If theie can be anything to contradict it, what 
is it ? (i) is it the mention of the absence of old age, 
death, the attainment of immortality e tc., stated in the text of 
the question (prakna-vahya) or (ii) (is it) the crossing over 
old age etc., contained in the reply or tiii) (is it) the trausitory 
1 svarga 1 that cannot be asked by Naciketas who is indifferent 
to all woildly desires ? 

Not the first (alternative), because the word 4 svarga' 
which precedes (the word auifta ) iu the sentence which 
cannot be explained otherwise and signifies the principal 
{vi&esya) of the sentence, cannot be interpreted according 
to the word * amfta* (immortal) which is well-known 
in Vedic and worldly usages as signifying relative im¬ 
mortality and which stands at the concluding part of the 
passage ; because in the Pmanic contexts explaining 
the nature ot the svarga t it is seen that those that dwell in the 
world of svarga are free from old age, death, hunger, thirst, 
sorrow etc.; because there is the Smrti (passage) “Immortality 
is spokeu of as existence till deluge ( pra\aya ) **; because in 
this Upanisad itself the word ' immortal' is used in respect of 
Death in the passage 44 Having approached those that do not 
grow old and that are immortal ” {K,U. 1. i. 28); and because 
the statement (passage) that ''they whose world is svarga 
attain immortality can be explained as stated in (the 
passages! 41 These in the world of Brahman at the time of final 
departure.” ( Tait. Ncir.) and 41 Those that live in the world of 
svarga can attain immortality through meditation upon Brah¬ 
man ” (MiijjJ. U. ill. ii. 6). 

Not the second (alternative), because the mantra Trinaci- 

k e ta.' .(K. £/■ I. i. 17) may be taken to mean that the fire 

(Naciketa) that leads to svarga (Heaven) performed thrice is 
the means to the Brahnu n- Knowledge that helps the crossing 
over birih and death, and thus it need not he in contradiction 
6 
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with the primary meaning of the word * svarga. 1 For the 
same reason, the passage [K. U. I i. 18d) which has the 
same meaning as the passage already stated, does not contra¬ 
dict the primary sense of the word svarga. 

Nor the third alternative, according to which it is stated 
that it is impossible for Naciketas who is indifferent to any 
other goal, to ask for the transitory svarga. Yama (Death), the 
beneficent, replying to the question regarding the fire that leads 
to svarga , introduced the topic on the nature of liberation, 
though not asked for (by Naciketas) in the passages “ The 
attainment of the world of the Infinite ( K.U. I. i. 14c) and 
11 One, learning the three anuvakas dealing with Naciketa 
and performing the three actions, attaining contact with 
the three, by means of it crosses over birth and death" 
{K.U. I. i. 17ab), which created in Naciketas the desire to get 
freed (liberated). Thus he was made stronger by Yama's 
reluctance to teach fas in the passage) anyarii varam Naciketo 
vfi}isva' O Naciketas I ask for a different boon ” (K U. I. i. 
21c). How can his (Naciketas’s) scorn at the transitory ends 
made at that stage contradict his earlier piayer for svaiga} 
Besides, it is seen in the passages svobhava martyasya yad An- 
takaitat sarvendriydriam jarayanti tejah 1 api sarvam jivitam 
alpam eva tavaiva valias tava nrtyagite I; (K.U. I. i. 26) “ O 
Death 1 (all those enjoyable things) of man will be non-existent 
to-morrow. These will wear out whatever power these sense- 
organs have. All the life is but brief. Let the conveyances, 
dance and music remain only for thee ” and others, that the 
human enjoyment alone is scorned at, and svarga is not spoken 
of derisively. If the word * svarga ' refers to liberation (abode 
of liberation) it cannot be the result of fire (of Naciketasj, it 
being the result of knowledge alone. The word ‘ svarga ’ repea¬ 
tedly used at the beginning, the middle and the end will get 
a strained meaning. 

Or let there be contradiction in the reply. Still the word 
* svarga * that is found in the question-passage that precedes 
(the reply), is strong enough according to the principle of 
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Upahramadhiharana {PMS III. 3.1*7). Nor can it be said that 
“ for the sake of many " the few found in the beginning are to 
be rejected according to the principle enunciated ; n the Sutra 
Those of the largei number must have their common 
subsidiaries/' (PMS. XIL ii. 2 ■); because in the Sutra (PMS. 
XII. ii. 23) it is said that “ InaL alone which is first" is 
stronger than those at the end, though they are larger in 
number. Therefore thereis no reason at all for over-riding the 
primary sense of the word svarga. 

Siddhanta: The reply (to the above objection) is as 
follows: The word svarga signifies liberation ^bode of libera¬ 
tion) only through its primary significance. The Mimaui^akas 
have stated in the Svargahamadhikarana (P'iS VI. i. 1) that 
the word svarga according to the principle Xagrhltav sesaita- 
nyaya (that the coguilion does not grasp the principal without 
grasping the attributes), signifies <only delight (priti) and not 
the substance that grauts delight (prituvihista-dravya). 

Further they raise the issue that though it is true that the 
woTd svarga signifies delight according to the principle 
above-mentioned it is yet to be established that it signifies 
that delight which is enjoyable in another body at another 
place. It cannot be said that the supplementary passage "That 
in which there is no heat etc./’ leads to the conclusion thjtthe 
word svarga used in the injuncting texts, signifies the parti¬ 
cular kind of delight, because here there is no room for the 
principle " That which is doubtful is to be determined with 
the help of the rest of the passage ” {PMS. I. iv. 2*.), since 
there is no doubt here as to the significance which has been 
already determined as having reference to delight in general 
(pTxtimatra) to which issue they (themselves) reply as follows : 

“ No doubt it is true the word svarga has its signifi¬ 
cance determined according to common usage itself. If, 
however, the word scarga is taken to mean the limited 
delight known to us, then the sacrifices such as Jyoti$toma will 
have to be means to that (limited) delight. Consequently, the 
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injunction regarding Jyoti$toma and other sacrifices will become 
impotent on account of there being no intelligent persou to per¬ 
form these sacrifices which are full of hindrances and requiring 
much money, men and labour, when there are easier worldly 
means to achieve it, requiring comparatively little money, men 
and labour. When accordingly the significance of the word 
svarga is determined only as having reference to the unlimited 
delight which is mentioned in the supplementary passage the 
meaning is the same even in places where there is no such 
supplementary passage as in the case of the words “Wheat, 
pig, etc. ” There is no need to accept any other significance 
regardiug the woildly limited delight, since secondary 
significance alone is sufficient. 

Nor can it be stated that the word svarga may have its 
significance only in respect of delight in geneial, while yet in 
the Veda it may mean the unlimited delight; became the part 
of the meaning ^limitless) is not known otherwise, and there¬ 
fore the power of signifying has to include that pail also 
necessarily, and this will lead to accepting the word as having 
two meanings viz. (i) in the worldly usage and (ii) in the 
Vedic usage. When, howevei, ihe significance is in respect of 
the limitless delight kuown through the Vedic usage, then the 
worldly limited delight is indicated through secondary signifi¬ 
cance on account of its also having the common nature of 
being delight. 

Since thus the Miinamsakas have established that the 
word svarga means the unlimited delight alone, it is not 
reasonable to question the equation of svarga with liberation 
(abode of liberation). Just as the word ‘ Partha ' is (not) 
frequently used in respect of other sons o( Kuuti as in lespect 
of Aijuna and yet signifies others also through its primary 
significance, so also, though the word svarga is not frequently 
used to denote anything other than the delight obtainable 
in the world lying between the Stiti and the Pole Star, yet 
it does not lose its primary signifying power to signify that 
thin^ (i.e. abode of liberation). 



I* 19. 


KaTHOPANISAD 


23 


The words barhis , ajya and others, though they are not 
used by Aryas in respect of unpurified grass, ghee and others, 
yet they retain their primary significance in respect of them, 
btcause their non-usage by some tpeisous) cannot establish the 
absence of their signifying power. Therefore it is established 
in the Barhirajyadhiktzraija {PMS. I. 4.10) that the words 
barhis etc., have their signifying power in respect of the 
genus, tpjatva, grassness. This is stated in the Vartika. 1 
“ In respect of a word which is seen at some places at least 
determined in its genus-seuse, there is no reason to postulate 1 
any other condition [nimitta), that word not losing that 
condition (i.e., genus-seuse).” 

Therefore the woid svarga is verily a common general 
term denoting liberation also. 

Purvapaksa (Objection) : If it be asked : though the woids 
barhis , ‘ajya and others are not used by Aryas so as to indicate 
unpurified grass, ghee and others, still they may have their 
signifying power in respect of the unpurified things also, since 
there is such a use by non-Aryas. But in the case of svarga, its 
signifying power is to be accepted so as to exclude anything 
othei than that delight that is obtainable in the world lying 
between the Sun and the Pole star, since the word is never 
used to signify anything other than that Otherwise 3 the 
conclusion arrived al in the Prodgatradhikaraiia {PMS. III. v. 
13-26) is that the word Udgatj nominally means the particular 
ytvik who is the head of the four *tviks officiating as Saman- 
singeis, since it is never used in respect of any other of the group. 
But that particular ftvik being only one, the plural in the 
inantra “ Let the Hotf'a cup come forward, also the Brahman’s 
• cup, the Ud gate’s cup. the Yaj am ana's cup, and the sadasya’s 
cup ” is inconsistent. Therefore we have to assume for it a 
secondary significance based upon the nominal significance, so 

1. Kum«rib’s Tantra-Vdrtika (p. 343 Poona ed.) 

2 Sat. fc.,»/.. IV. 2.1,29 & Apastatnba Sr. S. XII. 23.13 cf. The text here 
of this iloka has the variant gamika instead of the word kaipana in the 
Virttba text. 
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as to mate the word to mean the three in the group excluding 
Subrahmaiiya, or including Him, all the four of the group. 
Further in the Ahinadhikarana, (PMS . III. iii. 15-16) it is 
stated that the number twelve relating to t/^z$a</-sacrifices 
enjoined in the sentence "Twelve for the Ahlna " which 
occurs in the context of Jyoti$toma, is however to be taken 
away to a particular group of sacrifices to be performed for 
many days (ahargana-vike$a) because the word ahlna is to be 
etymologically explained as having been formed according to 
Varttha under Panini IV. 2.43, with IfAa-sufflx after the base 
ahan and is to be taken as meaning through nominal signi¬ 
ficance ( rudhi ) some particular group of sacrifices performed 
during a number of days, since it is not at all used in respect of 
Sattra sacrifices, and therefore it cannot refer to Jyoti$toma, 
it not being an ahlna (group of sacrifices performed in a 
number of days). 

Further 1 though the word 4 dhayiya * is formed according 
to Pdtftni (III. i. 129) and used to mean the fks called samidhani 
(Rks used at the time of kindling the sacrificial fire), yet it 
does not mean the Samidhani Rks in general, nor does it mean 
according to etymological explanation, namely, that which is 
used ( dhiyamana ) in all the Rks that are used (in any rite), 
for it (the word) is not used in respect of the Rks that are 
utilized for praise with sdman and praise without sdman (stotra 
and sastra) as it is not used in respect of samidhani Rks in 
general. But it means some particular fks such as 44 Those 
with the terms 4 P^thu’, 4 Paja' which are specially mentioned 
in Vedic passages " ** The jks with P^thu and Paja are the 
dhayiya ones This is found in the Adhikarana having the 
sutia. ( PMS V. iii. 3). All this will get contradicted if the word 
svarga could have its primary significance (in respect of 
liberation or abode of liberation) as stated by you (the siddha- 
ntin). There would be no need to accept the words Udgatf 
etc., as having nominal significance in respect of a particnlar 
Rtvik and others. 


L Gttganatb Jhb’s translation. 



I. 19* 


KM'HOPANISAD 


25 


Reply (Siddhanta):— 

True. If the word 4 svarga ’ was never used in respect of 
anything other than the ordinary svarga (that is the place 
between the Sun and the Pole star), then it would he necessary 
to accept a nominal significance for it, so restricted as not to 
apply to it (liberation). Bnt it is used to denote th^t ^liberation) 
also. For it is found to be used in the following passages in 
the spiritual scriptures ( adhyatma kastrequ such as the 
Taittiriya Arat\yaba I. 27.3. Bfhaddrartyaia and Talavakara 

Upaniqads :— 

1. In that city there is a world-sheath of golden colour 
surrounded by light. Whoever knows that city of Brahman 
surrounded by nectar (bliss), to him the Supreme Self and 
Brahman grant long life, fame and progeny. 

2. " By it the wise, the knowers of Brahman, go up 

hence to the heavenly world, released 1 ( Brh . C/., 4.4 8 ) 

3. “ He verily who knows it, thus striking off evil 

becomes established in the most excellent, endless heavenly 
world (Kerta U, t IV. 9.) 

The nominal significance (of the word ‘ svarga ') postulated 
by the Panranikas must be disregarded even like that of 
the word 4 avyakta 1 postulated by the Samkhyas, since in 
the very context (of the Katha Up.) in the mantra (I. i. 18) 
the word 1 svarga loka * which signifies the resultant of the 
combined jnana and karma is explained even by others as 
meaning the 4 abode called Vairaja, ’ which is distinct from 
the world lying between the Sun and the Pole star. 

Now, it may be said "The principle of signification (/. e. 
being a world that is above the world of the Sun) being the 
same with regard to the place of Vairaja, it is not a secondary 
meaning. (It is a primary one).” (To this we reply), the woild 
of Brahman (abode of liberation) being the one that is above is 
not other than the primary sense. The usage such as 44 By 
the two paths of svarga and apavarga (liberation)'*, can be 

1. Hume's trans. 

2. Hume's trans. 
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justified on the principle of Brahmaryi-parivraja : a e. the 
general term gets resticted on account of the particular) 1 . 

Or else let it be a secondary meaning since theie is 
something to (contradict) its primary sense. What i> it 
that contradicts it? Listen attentively. Tn the first of the 
question-mantras “svarge lohe nabhayatn kincauaxth there is no 
fear whatsoever in the world of svarga there is mentioned 
the complete riddance of sin by the words 1 There is no fear 
whatsoever The absence of such fear of the form * when 
through what sin would I fall 1 indicated by the passage 
14 There is no comfort even to one who is in svarga it being 
transitory and having the fear of fall always,” is meant here. 
Indeed it will happen to one that is altogether free from sin. 
By^the passages There you are not” (K.U. I. i. 12b) and "One 
does not fear old age ” are indicated freedom front old age and 
freedom from death. By the passage “ Having crossed over 
both hunger and thirst” (KM t. i. 12 c) are mentioned 
absence of hunger and absence of thirst, Aud so fieedom from 
sorrow is mentioned by the word “ kohdtigah ” getting beyond 
sorrow (KM. I. i. 12d); by the woids ” One enjoys in the world 
of Svarga' 1 (KM. I. i. 12) are mentioned the nature of being 
one whose desires get always realized and whose volition is 
always true ( satya ). This is (also) mentioned in the scriptural 
passage " If he becomes desirous of the world of the fathers, 
verily through his volition there come his fathers (samutht$tan!i) 
(He) attaining that world of fathers gets glorified ” ( Ch . U . 
VIII. 2. 1.) Since therefore the manifestation of the eight 
Brahman-qualities (freedom from siu etc) taught in the 
scriptures is found here, it is not proper to hold (that the word 
svarga means) attainment of relative absence of death and birth 
available in the 1 Srarga '-world of the Puranas. 

For the same reason, in the Vidhyantddhxkarana (of the 
seventh Chapter of Jaimini’s Purva Mlmdmsd Sutras, it is 
stated that vikftis (sacrifices that take subsidiaries fnmi prakyti- 
sacrifices which have their own established subsidiaries), such 


1. It is very similar to the Go-bahvarda nySya. 
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as savrya (sacrifice enjoined iu the passage: sauryam carurh 
iiirvap. t brahmavarcasakdmah (PMS. VII. iv. I), which have 
no subsidiaries enjoined in their contexts, which therefore, need 
subsidiaries and only those (subsidiaries) that are Vedic and 
belotig to Darkaputnatnasa-sazx\hcts on account of there being 
the similarity of enjoinment by the three Veda9, the purpose of 
which is to enjoin actions to be done with the help of sacri¬ 
ficial fires (vaitanika). This is stated in the Sastra Dipika (of 
Parthasarathi Misra) thus : ‘'The group of Vedic subsidiaries 
presents itself through similarity of being Vedic (to the vikftts ) 
but the group of non-Vedic ( laukiki ) sacrifices being dissimilar 
cannot present itself”. 

It cannot be said : “ Now for the recitation of formula 
(mantra) “ Esa te Vayo iti brttyat : This is thine, O Vayu I ** 
which is enjoined by the passage ” If one touches one sacri¬ 
ficial post, one should utter (the mantra) " This is thiue O 
Vayu f ”, the cause must be J the touch of the post’, that is made 
according to Vedic injunction, on account of the similarity of 
being Vedic. Now one cannot accept this view as this will 
refute the adhikarana of the ninth chapter beginning with 
the sutra “ (It is) in connection with ordinary (touch) since it 
is connected with sin ( dosa ). (IX 3. P.), 

(Reply): The recital enjoined as stated above in the passage 
“If one touches the sacrificial post he should say 4 This is thine 
O, Vayu I’, is preceded by the prohibition ‘ Verily the sacri¬ 
ficial post puts ou itself what went wrong during the sacrifice. 
Therefore the sacrificial post must not be touched/ Therefore 
the recitation enjoined must have reference to ordinary touch 
which is prohibited and requires expiation.” Though thus 
there is no possibility of having anything to do with things 
that are Vedic, it is only reasonable to accept reference to 
things that are Vedic where there is nothing going against it. 

For this very reason, it is concluded asvapratigraJu$ty- 
adhilarana that the sacrifice (ijj/i) enjoined in the passage 
(Yaiurveda Sam. Kfsna II. iii. 12) “As many horses as he 
accepts fas gifts), so many (oblations cooked on four pans) 
6 
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(offerings) to Varuna should he offer** 1 is on account of only 
the gift of horse during the performance of Vedic sacrifies and 
not in respect of gift of horses to friends out oflove etc. which 
is forbidden by the passage “ One should not present 
animals with manes — ma kesanno dadali ", and so requires 
expiation. Similarly it has been said by others in the sutra 
■' The rules as to dyiug by day and so on in order not 
to return are given by Sm^tis for Yogins only. And those 
two viz. Yoga and Samkhya are mere Smjti, not of 
scriptured character " 2 , that there is no recognition in 
Vedanta of what is enjoined in the Sm^tis. Now there¬ 
fore in the mantra beginning with M Svarge loke'* 

it is only proper to take it to mean only the eight qualities 
of Brahman, voidness of sin etc., which are established 
by the mystic literature ( adhyatina sastra) Fuither, (i) since 
in the second question the attainment of immortality is 
mentioned thus *' svargaloha cimrtatvam bhajante : those 
living in the world of svarga attain immortality," (ii) since 
the word amj-tatva- 1 immortality " is used in the Upauisadic 
(adhyatma) literature, the word ‘ immortal 1 in the passage 
{KM* I. i. 28) “ Having gone to those who never grow old 
and are immortal," means only the freed (souls; and therefore 
could not mean ‘relatively immortal’ (beings) (iii) .since 
later on in the passages “ Therefore the Fire (altar) Naciketa 
was piled by me. I have attained the eternal by means of 
the transitory things’ [KM, I. ii. 10) ; and ” Let us be capable 
of meditating upon the fire that to which Naciketa (altar) 
leads, which is the feariess shore for those who want to 
cross (the ocean of samsara) " [KM. I. iii. 2); and only the 
Brahman is said to be attained by means of the Naciketa 
Fire-altar, the word 4 svarga * cannot mean the ordinary 
svarga \ 

1. PJIfS. Ill iv. 28 and 29. This is the translation that one can make 
but according to PJfS III. iv. 31 the word ' pratigrhniyat ’ in the passage 
means ‘would give’ rather than ‘accept 1 . The oblations are to be 
offered by him who gives and not by him that receives or acceplB. The 
above 19 the translation of MM Ganganatha Jha 

3. The Vedanta SBtra IV. ii. 21 Sankara Bhasya. 
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Moreover it is not consistent on the part of Naciketas who 
is described as one who has turned away from everything 
otkei than Brahman— 'Naciketas would not choose anything 
but that " (IC.U. I. i. 29)—to ask for this ‘ svarga * that|is tran¬ 
sitory. Further it is firmly established by the Miinamsakas 
in the Sutra “ Mukhyath va ptirvacodana lokavat ; ou the other 
hand, the first, by reason of the first command as in ordinary 
life" (PMS. XII ii. 25) that what is mentioned first is strong 
only where there is mutual contradiction between things 
that are equal in number, since the enjoinment (prayogatacana 
or prayoga-vtdht\ does not permit non-performance of greater 
number of subsidiaries when it is possible to abandon only 
a smaller number of subsidiaries. Where therefore things 
that are mentioned at the end are of greater number the 
principle that is taught in the Sutra Bhuyasarii s yat 
svadharmatvam " alone is to be accepted. And it is said in 
the Vedanta Sutra (I i. 34) regarding the characteristics of the 
Soul, (jiva Ithga), mentioned in the text, that it is to be 
renounced on account of there being many more qualities per¬ 
taining to the Supreme Self which are mentioned in the text 
(of the Pratardana Vidya) at the end. “ He verily makes one 
do the right act" ; “This is the Over-Lord of the world"; 
“This is the protecter of the world “ The bliss, the Unaging, 
the Immortal Enough uow of this lengthy exposition. 

I. i. 20. 

yeyam prete vicikitsd manu^ye 
’stityeke nit yam asltti caike \ 
ctad vidydm anukiqtas tvayaharn 
vara yam e$a varas tftiyah i 

The doubt which exists in respect of the man* 
some hold he is and others he is not—I wish to know 
thi^ taught by you. This is the third of the boons. 

Commentary 

Let me take up the subject Naciketas says M Yc> 
yam prett ...” What follows is stated by Bhagavan Ramanuja 
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touching this mantia in the adhi'kara^a beginning with 11 The 
eater because of the mention of the mobile and the immobile’ 
(6ri Bhasya I. ii. 9). He writes 1 *‘ It is evident that his question 
is prompted by the desire to acquire knowledge of the true 
nature of the highest Self - which knowledge has the form 
of meditation on the highest Self-, and by means thereof 
knowledge ot the true nature of final Release which consists 
in obtaing the highest Brahman. The passage, therefore, is 
not merely concerned with the problem as to the separation of 
the soul from the body, but rather with the problem of the 
Self freeing itself from all bondage whatever, the same 
problem, in fact, with which another scriptural passage also is 
concerned, viz '* when he has depaited time is ur mote 
knowledge ’’ ( Brh. Up. II. 4 12). J The full purport of Naci- 
ketas’s question, therefore, is as follows: VVheu a man qualified 
for Releaje has died and thus freed himself from ail bondage, 
there arises a doubt as to his exisleuce or non-existence—a 
doubt due to the disagj eenreut of philosophers as to the true 
natuie of Release; in order to clear up this doubt I wish to 
learn from thee the true nature “of the state of Release.*’ 
Philosophers, indeed, hold hu ny widely differing opinions as 
to what constitutes Rel-ase. Some hold that the Self is 
constituted by consciousness only, and that Release consists in 
the total destruction of this essential nature of the Seif. 
Others, while holding the same opinion as to the nature of the 
Self, define Release as the passing away of Nescience {avidyd). 
Others hold that the Self is in itself non-sentient, like a 
stone, but possesses, in the state of bondage, certain distinctive 
qualities, such as knowledge and so on. Release then consists 
in the total removal of all these qualities, the Self remaining in 
a state of pure isolation ( kaivalya ). Others, again, who 
acknowledge a highest Self free front all iinpeifection, 

I. Ttc entire passage is quoted from Sri BhJfsya 1. ii. 12. It Is here 
extracted from Thibaut’s translation of the Sri Bh&sya (pp. 270 - 271) 

2 Tbibaut has wrongly translated the Bjb. Up. quotation, for it should 
be translated vi&^tldvaltically as 'There is no more confusion of the indi¬ 
vidual *oul with ita body " 
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maintain that throngh connexion with limiting adjuncts that 
Self enters on the condition of an individual soul, Release 
then n.eau* the pure existence nf the highest self, con^queut 
on the passing away of the limiting adjunct Those, however, 
who undeistand the Vedanta, teach as follows: There is a 
highest brahman which is the sole canse of the entire universe, 
which is antagonistic to all evil, whose essential nature is 
infinite knowledge and blessedness, which comprises within 
itself uumberless auspicious qualities of supieme excellence, 
which ia dufeient in uature from all other bemgs, and which 
constitutes ‘he muer Self of all Of this Brahman, the indivi¬ 
dual sol Is — whose ualuie is unlimited knowledge, aud whose 
onl> altnbute is the intuition of the supreme Self—are modes 
m so fa , nameb as they constitute its body. The true uature 
of these souls is, however, obscured by Nescience, te the 
influence of the begin mngless chain of works ; aud by Release 
then we ha\e to uudeistaud that intuition of the highest Self, 
which is the natural state of the individual souls, and which 
follows on the destiuction of Nescience When Naciketas 
desires Yania graciously to teach bun the true nature of 
Ivel ase aud the means to attain it, Yam a at first tests him by 
d .velli ig oa the difficulty of comprehending Release, and by 
tempting him with vauous v»orldly enjoyments*\ 

It is also stated undet the Sutra “ And of three only 
there is this mention and question ” (6. B. I. iv. 6) thus: 
'* Ks his third boon he, in the form of a question referring 
to final release, actually enquires about three things, viz. the 
nature of the end to be reached, ».e Release, the nature of 
him who wishes to reach that eud , and the nature of the 
means to leach it, ic of meditation assisted by certain works." 1 

And also lu the Srutaprakaktka, it is stated thus: The 
question of the natnre of hbeialion is expiessly stated as 
contained in the question-passage "Ysyam . ” (/£, V . 1. i. 20). 

The question relating to meditation and others is implicit 
in it f' om the manner of the answer given. If liberation is the 

1 p. 301 Thib&ut. 
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attainment of a qualitiless state, the means to it would be the 
cognition of the sentence-meaning ( vakyartha ). If the 
attainable is that possessing two characteristics (ubhayalihg^ka) 
the means would be the meditation of it as such. Therefore 
knowledge of the nature of liberation requires the knowledge 
of what is related to it, ” 

Therefore the mantra “ Ycyam prcte . r " has reference 
only to the question pertainiug to the nature of the freed but 
not merely to the nature of the individual soul, who is the 
agent and enjover required foi the performance of actions, 
which have results enjoyable in the other world, and (who is) 
distiuct from its body. Otheiwiseit must be noted that the 
test of allurings, offers of provisions, manifold enjoyments and 
the showing that the object of his (Naciketas’s) quest is 
extremely difficult to attain, will be foiled. Verily, what 
Naciketas means here is as follows: Having heard from good 
souls that the individual soul on departing from its last body, 
becomes as oue manifest with eight qualities of freedom from 
siu, & etc , “ I questioned (Yamal about the Fire leading to 
liberation by the two questions beginning with ‘There is no 
fear at all in the world of Svarga But now owing to 
contradictory statements of the disputants there arises the 
doubt in respect of it Some maintain there is that soul of 
the form of one lhat is free from sin which is described in the 
mantra M Svarg* loke... ". But there are others who assert 
“ He is not Taught by you I would know this.*’ This is 
the interpretation with which the passage in the reply 
u having heard of this nature of this Self aud well studied it 
the knower enjoys abandoning his body which is the result of 
his actions, attaining this subtlest (ayumatra), and attaining 
his own nature with the eight characteristics of freedom 
from sin and etc.” ( K.U. I. ii. 13), is in full accord. The 
meaning therefore is the'same as is given below. 

But some say that It is seen " In the Vedanta Siitra 
(III. ii. 4): It (the nature of the individual soul) is hidden on 
account of the Will of the Supreme. Bondage and its reverse 
ait truly due to It ”, that the concealment subordinately 
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mentioned in the past participle ( tirohVam —hidden) iu the 
Sutra is seen to be subsequently referred to in the next Sutra 
(III.ii. 5) *' Or it is through conjunction with ils body”, by 
the pronoun in the masculine gender. In the Vamana's Sutra 
(V avyalahhara V. i. II) “ Reference by a pronoun to what is 
hidden in satnasa (compound) (is permissible)”, the leference 
to that which is subordinate^ meutioued iu words formed 
with Kft and Taddhita and other vrttis is accepted. 
Theiefore let there be reference by the word* I am this* 
in the passage “ Ndyam asti... ” (K U. I. i. 20) to prayatia, 
liberation, subordinate^ indicated in the past participle 'p'eta \ 
in the mantra Yeyarn prete..." etc. It cannot be said that 
the raising of such a doubt as to whether there is liberation or 
not in respect of one who is liberated is self-contradictory, 
even as the doubt as to whether there is or is not eating in the 
man who has eaten, because we cau accept that there is 
liberation in general but we can reasonably raise a doubt in 
respect of the particular nature of liberation ; and so the word 
1 this * can tefer to that particular nature. Now if it be asked 
whete is the word ‘ prdyana ' seen as signifying liberation, as 
it signifies only departure from one’s body. In the &ruta- 
prakdkika, the word prdyana is interpreted as signifying 
departure fiom the final (or last karmic) body, accepting the 
word as signifying departnre from its body (in general). (We 
reply) Be it so. However let the doubt be only in respect of 
the departure from one’s final body, since the word ‘ this' 
could refer to it. If further it be said that it having been 
well determined already there can be no doubt about it. (We 
reply) True. But it would be reasonable to raise the doubt 
as to whether departure from its final body happeus just before 
the manifestation of the nature of Biahman (in him) (or after). 

I. i. 21. 

devair atrdpi vieikitsitam fturd 

jiahi suvijneya.n ana. c$a d':ari.iafc • 

any am ra rath Nadir to vrifisva 

md ntoparolsir ati md srjai;nun ' 
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In respect of this, even by Gods doubts were enter¬ 
tained before. Verily this is not easily comprehensible. 

This truth (dharma) is subtle. O Naciketas, ask foi 
a different boon. Press me not* Please press me 
not. Leave me please. 

Commentary: 

Having been thus asked (to explain) the nature of the 
freed ( mukta ), Death {Mrtyu), deeming that one is not capable 
of reaching it since the thing to be taught wes very difficult 
(to understand) but is likely to fall down in the middle (of the 
stream), speaks thus " Deoair atrapi ... 11 

devoir api : Even by those Gods who know much 
air a asmiti : in respect of the soul that is freed, 
vicihitsitam : doubts were entertained, namely, 
nahi : the truth abontthe soul is not easily comprehensible. 
antiresa Hharmah : (because it is) a very subtle truth 
{dharma), Dharma (truthl in general itself is difficult to 
comprehend. This is particularly very much so. This is the 
intention. 

anyaih varam : different boon. The meaning is clear. 

md moporotsxr : nid md means prohibition. Duplication 
signifies vlpsd, emphasis. Do not press further. 

Eiiam ati srja : This, leave me. 

1 . 1 . 22 . 

devoir atrapi vicikit&itaih ktla 

tvan ca mrtyo yan no suvijneyam attha | 
vaktd cdsya tvddfganyo va labhyo 

ndnyo varas tulya etasya ka&cit. i! 

Did not even the Gods entertain doubts about this, 
as Thou sayest ? >'J Death, that which thou sayest is 
not easily comprehensible, none el e like.Thee to 
teach could be got. No other b xm whatever is equal 
to this. 
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Commentary : 

Spoken to thus Naciketas says : 
devair atrdpi : tlie meaning is clear. 

tvan ca : even you O Death who have spoken of the 
nature of the soul as not easily comprehensible 

tvadfk : Dike you, such as you. The rest is cltar. 

I. i. 23. 

satdyu$ak putrapautran 

bahun pakun hastihiranyam a&vdn i 
bhiitner mah a day at an am vnit^va 

svayaTi ca jiva barado ydvad icchasi . 23. 

Choose sons and grandsons that live a hundred 
years ; a great number of cattle, elephants, gold, and 
horses. Choose big empire on the earth. You 
yourself live as many years as you wish. 

Commentary: 

Thus spoken to by Naciketas, Death (Mrtyu) t having made 
it certain that he (Naciketas) will not be leaving it in the 
middle on accounL of the subject being difficult and thinking 
that in spite of his having (the power or) ability to understand, 
the truth of the treed soul such as this is not fit to be imparted 
to one whose mind is bent on worldly pleasures, spoke 
seductively so that the desire to be liberated (ou the part of 
Naciketas) may get confirmed and steady. 

&atdyu$ah : the meaning is clear 

bhttmeh : of the earth 

dy at an am : wide aTea or kingdom 

vpfiQra : choose. 

or bhitmth : on the earth 

inahad dyatanam : abode with beautiful halls and stairs 
vrni§va : choose. 

svayam ca.. : for yourself : as many years as you wish to 
live is the meaning. 

7 
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I. i. 24. 

etattulyam yadi manyase varam 
vft}i$va vittam cirajivihah ca \ 
niahdbhumau Naciketan tvam edhi 

hamanam tva kamabhajah haromi il 24 II 

If you think of any boon on a par with this, choose 
wealth and longlife. ONaciketas! Be you on the 
wide earth. I shall make you the object of desire 
of all desirable ones. 

Commentary ; 

etat tulyam : If you think even of any other boon similar 
to the one mentioued, ask for that also. Enormous gold, pre¬ 
cious stones and the like and long life; this is the meaning. 

edhi : Become ; 4 a king 1 has to be supplied. (This is the 
form of) Second Person singular of the Impelative {lot) of the 
root as : to be. 

hamanam : Objects that are desired, that is, divine maids 

etc, 

hdviabhdjam*: ham a means desire ; hamabhak means one 
who comes into contact with desire as its object The meaning 
is " I shall make you one who will be the object of desire 
on the pait oi those such as divine maids who aTe theinselve s 
objects of|desire. " 

I. I 25 : 

ye ye katna dvrlabha martyalohe 

sarvan hamamkchandatah prarthayasva I 
\ma ramah sarathah saturya 

tta hidrka lambhantya manuqyaih \ 
abhir matprattabhih paricarayasva 

Naciheto maranam mattu prdkfih II 25 II 

Whatever desirable things there are rare in the 
mortal woild, ask for all those desirable things freely; 
these damsels with chariots and with musical instru¬ 
ments. Verily, things like these could hardly bti 
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attained by men. With these given by me get your¬ 
self served. O Naciketas I do not put any question 
regarding after-death. 

Commentary : 

cfuzndatah : As you please is the meaning. 

. ifridrdinah: Damsels with chariots and musical instru¬ 
ments given by me are difficult to get by men. This is the 
meaning. 

abhih: with these servant-women gifted by me get service 
done, such as shampooing the feet, etc. 

mararjam anu : After-death. In other words, the nature of 
the freed soul. It may be seen that there is no harm it the 
word ‘death’ though signifying departure from one’s body in 
general, signifies the particular one (departuiej according to the 
context. 

I. i. 26. 

kvo'bhavd martyasya yad Amtakaitat 
8arveudi iydijatn jarayanti tejah 
api sarvam jivifam alpani eva 

tavaiva vahds tava F 26 i 

O Death I (all those enjoyable things) of man will 
be non-existent tomorrow. These will wear out 
whatever power the sense-organs have. All life is 
but brief. Let the conveyances, dauce and music be 
only for Thee. 

Commentary : 

Though thus allured Naciketas with unswerving heart 
speaks: 

bvo *bKd vd ; O Death ! expAliated by thee these enjoyable 
things of men aie such that they will become non-existent 
tomorrow. They will not last for two days. This is the 
meaning. Whateiei pouei all the sense organs have, they 
will destroy. The enjoyment of celestial maids etc. will bring 
about weakress of all the senses. This is what is meant here. 
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api sarvam : even the life of Brahman is very brief, not to 
speak of the (tenure of) life of those like ourselves. The inten¬ 
tion is that even the longest life is not fit to be courted. 
vdhdn : chariots etc. 

Let be; this is to be supplied. 

1. i. 27. 

na vittena tarpai}lyo manusyo 

lapsyamahe vittam adrdksma ctt tvd I 
jiviqydmo ydvad Ui$yasi team 

varas tu me varaniyah sa eva 11 27 |j 
Man is not to be satisfied with wealth. We shall 
have wealth if we saw Thee. We shall live so 
long as Thou art lord. But the boon to be chosen by 
me is that alone. 

Commentary: 

na vittena: Truly no satisfaction is seen in any on account 
of wealth amassed since there is the axiom “ Never has desire 
been quenched through enjoying the desired objects”. This 
is meant. Besides, 

lapsyamahe vittam : If we have seen yon we shall get 
wealth. What is meant is if there is seeing of you what 
difficulty is there in getting wealth ? Then, if it be said that 
long life may be sought, he (Naciketas) replies, 

jivi$yamo ...During which lime you sit (preside) as the 
Lord cn the seat of Varna. (The Parasmipadi) isisyasi is 
according to Vedic exception ( vyatyaya ). All that period our 
life will last Verily there is nobody who transgressing your 
command will bring about termination of our life. What is 
meant is that life will be the same whether a boon is got or 
not (to this effect). Therefore the boon mentioned already 
in the mantra 1 yeyam prete..* ‘ is the only one to be sought 

I. i. 28. 

ajiryatam amjtdndm upetya 

jiryan martyah kva tada&thah prajanan \ 
abhidhyayan varrfaratipramoddn 

anatidit ghe jiviti ko rameta [| 26 II 
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Having become aware (of tbe nature) of those that 
never age and are immoital, how can a man that 
ages have consciously any desire for that (which 
is transient enjoyment) ’ Who realising the splendour 
and ecstacies (of the immortal) will have delight in 
life that is none too long ? 

Commentary : 

ajlryatam : knowing the nature of the freed who have 
neither old age nor death 

p raja nan : discriminating 

j try an martyah : afflicted with old age and death ; this 
being 

tadasthah: Desirous of the objects such as divine 
damsels, which get afflicted with old age and death and others 

kva : How can be ? is the meaning 

abhidyayan varna .: The splendours of the form of 

those of the solar orb 

ratipramodan ; Different sorts of ecstacies caused by tbe 
enjoyment of Brahman ; all these 

abhidhyoyan : intelligently understanding 
anatidirghe : atyalpe : too brief 

aihikt jivitc : with (or in) this worldly life (which is too 
brief) who can be pleased ? is the meaning. 

I. i. 29: 

yasminnidam vicikttsanti Mftyo 

yat sdtnPardye mahati bruhi nas tat I 
yo'yam varo gudhatn anupravitfo 

nanyam tasman Naciketa vjf}itc 29 il 

O Death ! Tell me that regarding which (they) have 
doubts thus and which exists in the great After-death. 
Nacileetas will not elect anything other than the boon 
which concerns the most esoteric. 
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Commentary: 

yasmin : About which : concerning which the great and. 
other-worldly nature of the freed souls, (the/) have doubts 
that alone teach me 

yo'yam : Other than the boon which relates to the esoteric 
truth of the truth, Nacikelas did not elect (to have) ( na vfttUe). 
This is the word of the sciipture (as it is neither the word 
of Yama nor of Naciketas). 

This concludes the First Valli of the First Adhyaya 
of the Kathopaniqad 


II VALLI. 

I. J. 1. 

anyacchreyo’nyad utaiva preyas 

te ubhe ndndrthe puru$am sinitah , 
tayoh kreya ddadanasya sddhu bhavati 
hiyate’rthad ya u preyo v^ntie. | l 

(What is) good is different and verily (what is) 
pleasant is different ; these two with different ends 
bind man. He who takes up the good among them 
does the right. But he who elects the pleasant verily 
falls away from the supreme end. 

Commentary : 

Having thus tested the disciple (Naciketas) and ascertained 
his firmness in the desire for liberation, Yama, deeming him 
fit for instruction, praises the desire for liberation : 

any at kreyah : The way of liberation that is praiseworthy 
is different, the way of enjoyment that is pleasant is quite 
different 

l. Sri RriuhtiA Prem translates ' S reyas ' as 'better 
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te . The Good and the Pleasant 

nandrthe : having ends distinct from each other 

puru$am : the man 

sinUah: bind. Make the man subject ( vakyatam ) to them¬ 
selves 

iayofy : Among these two 

kreyah : the good, liberation 

ddaddnasya : to him who strives after 

sddhu bhavati : well-being happens. 

ya u preyo vf^ite: But he who chooses the pleasant 

u : eva : alone, indicates emphasis (avadhdraiya) 

arthat hiyaie : falls down from the supreme end 
atthdi). 


I. ii. 2. 

kreyak ca preyak ca manu$yam ctah 
tau samparxtya vivinakti dhlrah ] 
kreyo hi dhiro *bhi preyaso vpiite 

pfeyo mando yogak$emad Vfnite ii 2 i! 

The good and the pleasant approach man. These the 
courageous (brave) 1 one contemplating discriminates. 
Verily the brave prefers the good to the pleasaut. The 
dull-witted chooses the pleasant for the sake of worldly 
welfare. 

Commentary : 

kreyak ca Preyak ca : the good and the pleasant 
manu$yam etah : approach the man 
tau : these two things, the good and the pleasant 
samparitya : discriminating, critically considering 
vivinakti : divides (separates), as the swan (separates) milk 
and water 

dhirah : Brave,— one that is pleased with his intellect, 
one who is intelligent 

1. It can also be the "wiseman " a* the commentary indicates that 
aspect also. 
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preyasah abhi : preferable to the pleasant 
kreyaJ} hi : the good alone 
vfntfc : chooses. 
mandah: one of dull-wit 

yogak§emdt : for the sake of worldly welfare ‘(literally : 
earning welfare). Yoga means the increase of the body and 
k$ema t its protection.) 
preyah : the pleasant 
vppte : chooses. 

I. ii. 3. 

sa tvam priyan priyarupaih&ca kaman 
abhidhyayan Naciketo'tyasrak$ih 1 
naitdm sfiikam vittamayim avapto 

yasydm majjanti bahavo manuqydh d 3 II 
You O Naciketas l who are such a one deeply 
considering, left the delightful enjoyments of delightful 
forms. You did not accept this path of riches in 
which many men are lost. 

Commentary : 
sa tvam : You of such nature 

Priyan : pleasant in themselves and (delightful) in respect 
of their form 

kaman ; the desirable, women and otheis is the meaning 
abhidhyayan : undeistanding as having the faults of being 
followed by pain and mixed with pain, 
atyasrdk$\h : left, is the meaning 
etam ; this 

vittamayim : of riches 

Sfhkdm : low path trodden by foolish men 

na avaptah : have not taken up 

yasydm etc .: in which many men are lost : the meaning 
is clear. 

1. cf. Ananda EL Coomaraswarai ■ Notes on Kathopanisad, New Indian 
Antiquary Vol I, p 85 bolds yoga and bsema are “ two veiy different habits." 
M It is between Yoga and Kfetna that the sluggard malteB his choice.*' cf T. S. 
V. 2. 12' yoge 'nyasam PrajSnSm monuJi —Therefore it means Yogtlc ca 
KqentBc ca. But see Gita's usage " Yogakpema " 
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T. 11 4 

duram ete viparite visuci 

avtdya y3 ca vidyeti j fiat a [ 
vtdydbhipstnarti Nactketa&am man ye 

na tva kdirid bahaxo U lupanta '! 4 ' 

These two are far apait and mu tv. a) 1) contiadic- 
tory • that which is known as ignorance and that 
which is knowledge. I think (jou), O Naciketas as 
one that seeks knowledge, Many enjoyments did not 
allure you. 

COMME’X TARY * 

Avidya That which is known as n >n-knowledge having 
the form of actions leading to enjoyment 

yfi ca vtdyetl jTiata . and that which is known as know¬ 
ledge having the foim of the awareness of truth 
ete: Two 
dir am altogether 

vtsuci . (are) having opposite directions viparite contra¬ 
dictory to each other 

vutyabh^psinam Him that seeks knowledge In case the 
reading is vidyabhxpsitam (tht meaning is) one by whom 
knowledge i? desired The Past participle becomes the 
second member of the compound word, since it is included 
in Ahitdgni gana (Pdntni, II, li 37), or else it is a case of 
Vedic exception (vyatyaya). 
kamdh : enjoyments 
bahavah: though many 
tva • you 

na lolupanta . Did not detract from the path of the Good 
(breyah) Yon aie not subject to temptation: this is the 
meaning, lolupanta • is an Impeifecl fioni the root lip with 
the suffix yan according to Pdnint (III. i, 23) But the 
omission of ya is a case of Vedic exception. Or else this is 
the Vedic form of Atmanepadi derived fiom the root with the 
8 
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suffix yah omitted ; also the absence of at (is to be 
explfliued in the same way). 

I. ii 5. 

avidyayam antare vartamdndh 

svayam dhlrah pai^diiaihnianyamdnah I 
dandramyamaiiah pariyanti mudhd 

andhdiaiva niyamdna yathdndhdlu II 5 |; 

Being amidst ignorance, considering themselves 
as intelligent and learned, fools wander afflicted 
(with pains, such as old age, illness etc.) even as the 
blind led by the blind. 

Commentary: 

Of the two paths referred to (in the previous mantra) 

14 Avidyd ya ca vidyeti . ** he (Death) denounces the path of 

desiieiul actions : 

avidyayam: Non-knowledge of the form of desireful 
actions ‘ 

antare : in the midst of 

vartamanah : existing as in the dense darkness 
svayam ( cva ); by themselves 

dhirdh pantytammanyamcmali : consideling themselves as 
iute ligent and proficient (learned) in the sciiptnres 

dandramyamanaJj : suffering from pains caused by old age 
diseases and others 
mud hah : fools 

pariyanti: wander. The rest is clear. But some give 
the meaning taking the reading ** dattdravyamandh " (instead 
of i% dandramyamdnah”) as 41 those whose minds are melted 
by the fire of lust for objects.” 

ii. 6. 

na satnpardyah prattbhdti balam 

pram ad y ant am vittamohena mud ham 1 
ay am loko ndsti para iti mani 

Punah punar vaham apadyate me i[ 6 '! 




II. 6. 


EATHOPANISAD 


45 


The seeking for the other world never happens to 
the immatme, the inattentive and the deluded by 
desire for wealth. One who ihi .ks that this world 
is and no other, again and again comes uuder my 
subjection. 

Commentary . 

samparayah : seekiug the means to the othei world 
balam to one a-. ho is incapable o i discilmination 
prainadyantam with inattentive nund 
vtttamoheua mudham . one whose mental activities arc 
subject to desire for objects 

na prattbhati does not occur 

ayam eva loko 'ati there is this world alone, no 
other world exists. One who thinks thus becomes subject to 
extreme toiiure done by me. This is the meaning. That there 
is neither this world nor the othei world is the meaning given 
under the Veddnta Sutra ill 1 J3 "In respect oi otheis, 
there are ascent and descent after experiencing at the com¬ 
mand of Death ('amyamanam) because it is seeu (in the 
scripture) that they go there ' by Vyasarya 1 who adopts the 
leading “ayam loko nastt pat a t.r a man i " Iu that case ‘to him* 

(i ta$ya ) is to be supplied So also the particle ‘ and ’ (cal. 

rhdnl means the auegant (durmant) The explanation 
for the statement that this world v does not exist for him, is to 
be gleaned from the fact of his excommunication fioin 
society by the orthodox litsftr). The woid durmant goes 
with the passage punah punai vasam dpadyate me —again 
and again comes undei my subjection J 

1 This reading is not found in the text of SmtaprakdiikS Referring 
to the passage quoted in the Sn B * ayam loko nBtti Para tit mSru, n the 
author of the Siuta P gives the intended meaning in these words " atra 
otnutra ea sukham nastt ttyatihah " 

2 Rangar&mSnuja thinks that to have this meaning the text must read 
ayam loko nBstt para vta tnOtii So he says that the author of the Sruta- 
prakSbtkS followed this reading It must be noted here that in all the 
editions of the Sribhfisya and the St P the reading of the mantra test is 
ayam loko nSstt na Pat a tit rrtSni The negative particle it a before ^aro 
u ■undoubtedly a scribal error 
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I. ii. 7. 

krarcandydpx bahubhtr yo na labhyah 
ifnvanio*pt bahavo yan na vtdyuh ( 
dhcaryo vaktd kusalo’sya labdha - 

-scatyo jnatd ku&alanukistah E 7 ii 
Who is not attainable by men even for hearing, 
whom many though hearing about cannot know, of 
whom raie is an able expounder and rare is one that 
attains Him, and rare is one that knows Him, guided 
b> well-tiamed (men). 

Commentary • 
yah the well-known supreme Self 
bahubhih by many men 
kravandyapv for even being heard 

na labhyah could not be attained , this is the meaning. 
The intention is that even the gam in heaung of about Him is 
itself the ftnil of great and good deeds 

krnvaAlo'pi Though heanug etc The intention is, 
surely it is uot easy foi all those that heat to attain cleai 
knowledge of Him 

dhcaryo vaktd . an able expounder and au able attainer 
of Him are lare This is the meaning 

akcaiyo jndid A knower x oI Him) also taught by a 
proficient teacher (Gutu) is laie since it is stated (m the OUd 
VII 3) ‘ Among thousands of men a certain one stuves after 
realization among those that have made attempts and 
realized a certain one knows Me as I am 11 This is the 
intention. 

I. ii 8 

na nareridvarena prokta tsa 

sruvtjneyo'fiahudhd cxntyamdnah I 
ananyaprokte gattr aha nasty- 

anlydn hyatarkyam anupramdndt ,| 8 il 

This (supreme 9elf) is not knowable easily when 
taught by a man of inferior order (Since XL is) con- 
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sidered in different ways* (by disputants). There is 
no access to it when it is not taught by another, since 
it is more subtle than any thing of the subtle measure 
and is beyond reason. 

Commentary : 

avarena : by any of not superior order ; by an ordinary 
person, by one the result of whose study of Vedanta is only 
scholarship 

narena : by one who deems his body to be himself 
t$ah the (Supreme) atinan (self) 
suvifheyo na : is uot easily knowable 
What is the reason ? 

bahudka cintyamanah : considered in different ways; 
vadibhih : by disputants, is to be supplied 

ananyaprohte : ananystia : by one who is not other than 
(who is oue with) the soul that is taught, that is, whose 
' sole subject of knowledge is the Supreme alone (ekantin) - who 
has the peiceptiou of his soul as Brahman. 
prokte : when the soul is taught 

gat ill: what understanding there will be that under¬ 
standing will not be there when it is taught by a person of 
inferior understanding. This is the meaning. Or else, 
atra : here in the cycle of samsdra 

gatih : wheeling about nasti: there is not; this is the 
meaning. Or else 

ananyaprokte: when it is not taught by another but 
known by oneself, atra gatir nasti: theie is no understanding. 

WheD the reading is anyaprokte : taught by another, the 
meaning is that when it is taught by an inferior person there 
is no understanding of the (nature of the) Self. If it be said 
that by whomsoever it is taught it is possible (to know) for one 
well-versed in reasoning (uhdpohasdlinah), the answei is, 
antyan etc., because the 'soul is more subtle than the subtle, 
therefore its nature is beyond reasoning. 

1, Sribhasya L ii. 9. 
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fire (altar) Naciketa was constructed by me with 
transilory things. I have therefore attained the 
etemaL 

Commentary : 

Am? again (Death) pleased says : 

sevadhih : treasure. The lordship such as that of Kubera 
and others, i.e., which are similar to (what I have shown), 
which are results of actions, are transitory. This I know. 
dhruvam tat: the truth of the Self that is eternal 
adhruvaih : By actions that are means of (getting) transi 
tory ends, or that are performed with “transitory things. This 
is the meaning. 

tatah: therefore 
maya : by me who know this 
Naciketah agnih : The fire-altar Naciketah 
anityaih dravyaiJi: with transitory things 
citah : was constructed with a view to acquire knowledge 
leading to the attainment of Brahman 
Therefore 

nityam: the knowledge which leads to the imperishable 

goal 

praptavan asmi: I have attained ; this is the meaning. 
For this reason there is no contradiction with the fact 
that the attainment of Brahman is brought about by knowledge 
{jndna) alone. 

I. ii. 11. 

kamasyaptim j a gat ah pratitfhatn 

krator anantyam abhayasya param I 
stentam mahad urugayam prati$tham 

d?$tva dhftyd dhlro Naciketo'tyasrakqih || 11 L' 

Having perceived the attaiumeut of desires by the 
world which is the result of action and the far shore 
of fearlessness, endless, full of great qualities, famous 
and eternal, O Naciketas ! you, the intelligent, rejected 
the desirables with firmness. 
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Commentary : 

Death describes Naciketas’ fitness for bearing (for being 
taught), which was mentioned in the previous mantra 
I. ii. 9d). 

kratoh: of karma, action (sacrifice) 
prattqtham .* the result 

jagatah kdnuisydptitn : the attainment by the world of its 
desires of the form of objects such as women, existing in all the 
worlds upto the abode of the fourfaced Brahman 
dfsfva : having perceived (this) 

Now he apeaks of the nature of Liberation ( moksa ). 
anantyam - avindkitvam: nou-destmctibility 
abhoyasya param —atyantanirbhayatvam: absolute free¬ 
dom from fear 1 

stornam rttahat: The group of great qualities such af 
freedom from sin, unfailing desires & etc., 

urugayam 1 =urukirtim: Fame and stability 
Perceiving all these also as belonging to libeiation, you 
have rejected the worldly desirables due to your keen discri¬ 
mination. This is the meaning. Or else all these (adjectives) 
may be construed as belonging to the Supreme Self. Seeing 
the attainment of all desires in the nature of the Supreme Self 
itself which is of the form of liberation (moksa) and that 
It is the support of all the worlds -nd that It is itself of the 
form of infinite results of sacrifice (you have rejected the 
worldly desirables). ■ 

I. ii. 12. 

tam durdarsam gudham anupravi$tam 
guhahitam gahvare$tham purai}am I 
adhydttnayogadhigamena devam 

matvd dhiro har$akokau jahdti I: 12 II 

1. Ananda K Coomaraswami • ibid, abhayam \ Brain abhayam titlisatfim 
pSram in III,—that is svargaloke (yatra) na bhayam kincanfi'.ti- I. 12. cf. 
AV. X, 8, 44 ; T. V II. B-Prs Up. 1. 10. 

2, Cf. Ananda K. Coamaraswami • stoma mahadynrngSyam— 1 The 
exceedingly praised far-going (stride or step) of Vifnn.” 
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The brave (soul) knowiug, through the realisation 
attained by meditation npcn the Self, the God 
diif.cult of being perceived, hidden, entering (and) 
residing m t he cave (heart), indwelling, (and) begin¬ 
ningless, aba idonsbo^h pleasnie and sorrow. 

COMMENTARV: 

(Death) answers the third question with the following 
two mantras:— 

durdarsam : incapable of being perceived as stated in 
*' Who is not attainable by men even for hearing...(I. ii. 7a.) ” 

gucjham : hidden by non-knowledge which is of the form 
of action that obscures 

anupravisfam : that has entered into all beings 
guhahitam : residing in the cave of the heart 
puranam : beginniugless (aucieut) 

adhyatmayogddhigamena: by means of adhydtmayoga , 
that is, concentration of the mind, having withdrawn it from 
objects, on one's self which is to be described (herealter) in 
passages “ An intelligent perron should put his speech into 
his mind '* (I. lit. 13) and “When these five sense-organs along 
with the mind are still" (I. iii. 10.) By means of that means, by 
means of tlic knowledge of the individual self. 

devam: the Supreme Self, matvd : knowing; this is the 
intention. What is meant is that that knowledge of the 
individual soul is the means to the knowledge of the Supreme 
Self. 

harqasokau : both pleasure and grief incident upon the 
attainment aud non-attainment of the desires of objects of 
sense 1 

I. ii. 13. 

ctacchrutva sampari grhya fn art yah 

Purcfhya d harm yam anum etam apya \ 
sa modate modaniyam hi labdhva 

vivrtam sadma Nacibetasam manye . 2 13 Ii 
1. Up. comm, by VenkaUnfitha- 

9 
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Having thus heard this, the man, pondering over, 
abandoning the body and others resulting from action, 
and attaining the subtle self, enjoys achieving the 
enjoyable. 1 I think the abcde has been open to 
Naciketas. 

CoMMKNTARY : 

etat ; the truth of the Self 
srutva having heard 

sampartgfhya : having pondered over. This is th c 
meaning. 

dharmyam : the result of action, body etc, 

pravrhya : having separated ; abandoning is the meaning 

etam : this, one that is one’s sell 

anum : subtle, beyond the reach of the eyes etc. on acconn 
of subtlity; the Supreme Self mentioned as “ snbtler and 
beyond reasoning ” (I. ii. 8d). 

dpya : having attained in a particular place 
sah : he, the knower 

tnodaniyam ; enjoyable, viz. one’s own nature with the 
eight qualities such as freedom fiom sin etc. 
labdhva: having got 

modate : enjoys ; becomes delighted, is the meaning. 

Here (iu this context) is to be remembered the meaning of 
the scriptuial passage 44 The individual soul, departing from 
this (its) body and attaining the Supreme Light gets its own 
nature manifested. (Ch. U. VIII. 3. 4) There he moves about 
eating and playing and enjoying. ” (Ch. U. VIII. 12. 3). 

Laving thus replied to the question, Death praises Naci" 
ketas as one fit for liberation : 

vivjiam sadma : I think the abode of the form of 
Brahman is open, fit for entry of Naciketas, 1 is the meaning, 
since there is the scriptmal passage : 41 This soul of his enters 
the Brahman abode ” (Mu. U. III. V. 4.) 

1. Ananda K. Coomaraswaml * ibid " I consider Naciketas an opened 
house" Prof. Rawsoo. “ An open honse I think is Naciketas". Prem. 
" For Naciketas, I think, the Dwelling is open. 1 ' 
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If it be aslced : lit order to be in accord with (the passage) 
“Knowing and realising the soul born of Brahman” (I. i. 17c.), 
let the individual soul with the supreme Self as its Self be 
meant in the passage 14 adhyatmayogadhigamena matva — 
realisation attained by meditation upon his Self” (I.ii. 12) f 
and consequently, let the previous portion 44 Him that is 
unperceivable ” (ibid) also refer to the individual soul. And 
further let the previous context 41 Who is uot attainable by 
meu cveu tor hearing, whom many though hearing could uot 
know... 6 ’ (I. ii 7) also refei to the uature of the purified 
individual soul. Thus it will follow that this will be in 
accordance with the Gita passage: 

44 Some one sees ih s which is wonderful : 

Some other speaks of this which is wonderful : 

Yet some other hears of this which is wonderful: 

And even after hearing nobody knows this.” (B. G. II. 29) 
which applies to the purified soul alone. 

(We reply) Not so. Though in the mantra Brahmajajna... 
(I. i. 17c.) on account of this characteristic ( lihgam ) of the 
individual soul of the foim of having birth from Brahman 
which is mentioned at the beginning, we take the word 4 deva * 
mentioned at the end as meaning one whose self is the Lord 
(God), there is no reason fot taking the word'rfetja’ in the 
mantra 44 Tam durdarsatn (I. ii. 12) as meaning one whose sou) 
is God, since there is no mention of such a characteristic of 
the individual soul here. Holding this very view, Sri Rama¬ 
nuja has stated under the Sutra 44 Guham pravisthau — 
the two that have entered the Cave” tl. ii, II). “The 
entry into the 1 Cave ’ (of the heart) by the Supreme 
Self is seen (mentioned iu the Scripture) 44 tarn durdarsatn 

.’* (K U. I.ii. 12). In the same manner this 

mantra has been explained as referring to the Supreme Self by 
Vyasarya. But the Supreme Self is indicated by the word 
gahvaretfkatn as one whose body is the nature of the purified 
soul difficult to be known here mentioned as gahvara. 
But the difference is as follows : In the mantra 41 Brahma . 
jajnatn ...” (1. i. 17c.) the nature of the purified individual soul 
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with the Supreme Self as its soul is meant, whereas in the 
mantia ‘ Tam durdarkam ..." (I. i». 12) the nature of the 
Supreme Self with the individual its body is referred to. 
Thus there is no lack of identity in meaning. 

I. ii. i4 

Now (Naciketas) asks, in order to get clear knowledge, for 
instruction regaiding the Natuic of that (Self) which has to 
be attained, mentioned as that which is distinct from the 
result of sacrificial works [dhirina) in the passages : adhyat‘ 
mayogadhigamcna devain nta>xd dhxro harsasokau jahdti 
(I. ii- I2cd.) ; etacchrutvd sampari gfhya mariyah pravrhya 
dharmycrm artutn etam dPya sa modate modaniyam hi labdhvd .. 
(I. ii. 13abc) ; na hy adhruvaih prapyate hi dhruvain tat (I. ii- 
10b.) ; aud the nature of the meaus (to the attainment of that) 
iudicated in the same places by the word ' malva 1 'pondering 
over) as distinct from dharma (sacrificial works) and the 
attainer indicated as ‘courageous ’ \dh\rah) in the passage 
1 dhiro hai sa&okau jahdti M (I ii. 12d.) (thus) : — 

anyatra dhamiad anyatra dharmdd anyatrdsmat kfiahrtdt \ 
aiiyatra bhutdcca bhavyacca yat tat pakyasi tad vada, II 14 u 

Tell me that which verily thou seest that which is 
other than the right ( dharma ) other than the non¬ 
right (adharma) other than this which is done and is 
not done and other than the past as well as the future. 

Commentary : 
anyatra dhartndd etc . 

If it be asked : When it is said in the &ri Bhasya (I. iv 6) 
that '■iNaciketas) asked again (of Yaina) for getting clea r 
knowledge of the nature of the Godhead to be attained and 
mentioned as the object of meditation in (the passage) 1 devam 
matvd" (T. ii. 12) and of the individual soul the attainer, 
mentioned as one who is to be known in (the passage) * adhyat - 
mayo gad hi gamena 12), end of the meditation on Brah. 
man mentioned in ''matva dhho har$a&okdu jahdti" (I. ii. 12), 
how could it te said in contradiction to it that, attainer is 
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indicated by the word *dhlrah\ we reply, not say this. That 
which is mentioned as that which is to be known (meditated 
upon) in the passage * ntatva ’ (I. ii. 12c) and which is signified 
by the woid atman (self), is only that of the purified nature 
taught in the Prajapati-Vidva 1 which is the object of meditation 
and which is to be attained. Therefore it (passage) also is one 
which instructs that which is to be attained. Since it is in reality 
non-different fiom the att ainer, the Bbasva words (aforesaid) 

“praptuh pratyagatmavasca '* are notin contradiction. There¬ 
fore the subsequent Bhasya passage '* na jayate mriyatevd 
vipakcit: to begin wilh (he) teaches the nature of the individual 
soul who is the attaiuer iu the mantra “the intelligent is neither 
hern nor dies” (I ii. ] b) too is not in contradiction (with this). 
Verily il cannot be the uaturc of the pmified (soul) men¬ 
tioned as the intelligent [vipakcil) which is taught in the mantra 
u The knower is neither born nor dies ” (K. U . I. ii 18), is of the 
foim of the attaiuer, since that which is taught in the passages 
“The learned call as the enjoyer the soul together with its body, 
senses, and mind But the man who has intelligence for 
charioteer and mind as bridle attains the final end of the path, 
that Supreme abode of Visuu " (I. ii. 4 and 9) is one who is of 
the nature of the attainer. And so it is explained in 
the &ri Bhasya under the Sutra “ Because again of the 
qualification’ (I. ii. 12.) 

For the same reason in the Guha (Cave) passage (I ill. 1) 
which refers to the identity of the place of residence of both 
attainable and attainer, it is seen that reference is made (to the 
individual soul) as chayct which means the non-intelligent, 
but not as vipascit (intelligent). The meaning therefore is th e 
same as said above. This mantra has been explained by 
Vyasaxya under the Sutra (I- iv. 6) “ Of the three ", 

dhannah : updyah: the means 

dharmad atiyatra: different from the well-known means is 
the meanuig 

I. P:aj5pati VidyS is in the ta9t part of Chflndogya Up. VIII. describing 
the instruction of PrajBpati to Indr a and Vlrocana. 
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adkarmah'. other than dharma, means that which is to 
be attained 

adharmdd anyatra : the result which is different from the 
well-known results 

a&mat: by this term is intended the practiser who is kept 
in mind. The same (person) is the attainer. He indeed it 
different from the well-known practiser-attainer (viz. he who 
performs yagua aud attains svarga etc.,) since be is detached 
from any other ends when practising (yoga), and since at the 
attainment of the Ultimata End he is of the nature that mani¬ 
fests eight qualities (such ae freedom from sin etc.) ; 

kftdkrtat : done and not done : qualifies means 
(i dharma ) and others. The meaning is “ which is different 
from means and others which are done aud not done and 
which is diffeient fiom dharma and others, past and futuie.” 

Having thus commented upon (this passage) in one way” 
(Vyasarya) gives another explanation beginning with ” Or else 
jn consideration of the fact that in that case one 'different 
from * (in the 3rd line) becomes supeifluous in as much as the 
three ' different froins ' viz. (1) different from means done 
and not-done, and past aud future ; (2) different from results 
of the same kind aud (3) different from this practiser of the 
same qualification, are sufficient. Now it will be slated : 
Or else " that which is different from dharma and adharma ” 
is the question regarding the meditation ( updsana ), since the 
meditation is different from the means of the form of merit and 
demerit {puiyyapdpd). By the passage ” That which is different 
from that which is done aud not-done ” and from the past and 
future, what is enquired is the attainable (end), that is not con¬ 
ditioned by time (J kdlaparicchinna). The question of the attainer 
also is implicit in it, since the conscious attainer also is 
eternal and included in the attainable. It will be said (in the 

Bhd^ya) that the nature of the attainer is also included in 
it. What is meant is that the words ‘ which ’ and * that * refer 
to the triad (the means, attainer and attainable). 

If it be said that even according to this view the acceptance 
of the statement as referring to the two propositions is strained, 
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because it appears that as the double usage of the word 
‘anyatra' appearing at the beginning is co-ordinate ( sdmanadhi - 
haranya ). even so the subsequent double usage of the same is 
co-ordinate If there the particle * and ’ {cal was used twice 
and which is different from dharma and adharma and 
which is different from the three times (past, present and 
future)’, then, the natuial co-ordination of the word ‘different 
from ’ used four times subsequently could be ignored. Since 
theiefore there is no reason for rejecting the co-ordination that 
appears to be in accordance with the method of expression (of 
this twice-used word anyatra at the beginning - prahrama r\ti 
anusari), let the portion * different Jrom dharma and different 
from adharma ’ be one referring to Brahman, the attainable. 
If it be asked (by any objector of the objector) since the 
question of the particular meaus of attainment is to be included 
here, on account of there being a reply in respect of the means 
of attainment in the mantra “ This sell is attainable neither 
by thinking nor by meditation nor by good deal of hearing 
(f. ii. 23), the co-ordination of the word ‘ anyatra ’ used four times 
(sabdayugadvayasya) must be rejected, in spite of the absence 
of the particle f and’ (ca); (we reply) No. Because in the reply to 
ouly teaching in respect of a particular quality of the attainable, 
that is. the attainability ouly through such knowledge as has 
become of the form of* Lo\e’ (priti-rupdpanna ), is seen in the 
passage “ This self is not to be attained through thinking . ■' 
('. ii. 23), and a reply referring chiefly to the means is not seeu. 
(Otherwise) since such a reply as “ Nor one whose mind is not 
quiet could attain this through knowledge ’* (I. ii. 24). 
" But who is without knowledge, absent-minded and always 
impure does not attain that abode” (I. iii. /) is seen, why should 
not the question 4 anyatra dharma anyatra , refer to the 
opposite of the commonly known means. 

If it be said that the saying that the means to the attain¬ 
able is only the knowledge that has become of the nature of 
love, result? in saying that the means must become of the 
nature of love, (we reply) so let it be. But this would not 
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lead to the acceptance that the question and the answer have 
reference chiefly to the mean?. 

Nor can one accept either the question ‘Which is 
Devadatla's house ?*, or the answer to it 14 That is Devadatta’s 
house which has a garden full of many Cauipaka trees, and 
with conch, discus and lotus inscribed ou the sides ol the 
doorway ”, as chiefly referring to the gardeu or the sides of 
the doorway. 

Now therefore that part of the passage 44 anyatra dharmad 
anyatradharmad*’ must be tfaken as) one referring only to Brah¬ 
man, different from the result of dharma and adharma, with a 
view to make the four-times-used word 4 anyatra \ co-ordinate 

Siddhdnta : We reply: It is not seen that the statemeut 4l Do 
inform me of him whom you see to be other than Devadatta” 
said after the statement that this (man) is not born of 
Devadatta but of Yajnadatta, is a question that refeis through 
secondary significance to one other, tbau Devadatta’s sou just 
as it is a question referring to Yajnadatta who is other than 
Devadatta. Even so (it is) proper to say that the question 
dharmad anyatra ■ etc. which follows the instruction that 
(it is) not the result of action, refers to the means of the 
form of knowledge, that is different from dharma but not that 
the question refers through secondary significance of dharma , 
to Brahman which is different from the result of dharma. So 
also it is determined by co-ordination in the passage 1 adharmdd 
anyatra * that it refers to the means only. But in respect of 
the following twice-used word 4 anyatra ’ which signifies that 
which is different from that which is conditioned by the 
threefold time it is reasonable to accept that it refers to the 
attainable alone, rejecting co-ordination because it is impossi¬ 
ble that it refers to a means that is not conditioned by the 
threefold time. When it is said that 4 Who (is) the black-tall 
red-shoit ’’ there, is co-ordination between black and tall be¬ 
cause of lack of contradiction. Likewise there is co-ordination 

\. Lit, 'Step': Ananda K. Coomaraswami BayB that " A correlation of 
the three forme ” with the ’Three stiides” of Vi$nu is maintained through¬ 
out our text and xnnst'always be borne in mind." 
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between red and short because of lack of mutual contra¬ 
diction. But co-ordination is not seen between all the four 
’( *. e. t black, tall, red, short), in spite of the absence of the 
particle * and' (ca). But the words form questions relating 
to two persons (one who is black and tall and the other 
who is red and short). Similarly here too since the particle 
‘and’ (cu) is not used twice, no co-ordination is to 
be accepted. Or let there be co-oidiuation as you say. Even 
then, since according lo the second interpretation of the 
question and reply the means also, l'ke the attainer, is iucluded 
in the question pertaining to the attainable, the question and 
reply pertaining to the means and attainer referred to in the 
Sutra \I. iv. 6) “the reply and questions are in reference to 
three things alone" are appropriate and thus there is nothing 
wrong. Also therefoie it is apparent that what is explained 
in the reply is only the attainable which is mentioned as 
* padam * in the passage '* That abode I shall teach you 
briefly" (I. ii. I5d). 

This long discourse is enough. Let us now proceed with 
the commentary. 

T ii. 15. 

Thus asked (by NacikeUs), Death with a view to teach 
it in detail beg : nning with ** Neither is < one) born nor dies", 
now to iuteusify the attention of the hearer introduces the 
brief exposition revealing ‘he greatness of the Attainable thus: 
sarve vedd yat padam amananti 
tap'd m^i sarvani ca yad vadanti : 
yadicchanto brahinacaryam caranti 
tat te padam samgrahena brav'imt !] Omityetat i; 15 II 
Which abode all the Vedas speak of, which abode 
all the Aranyakas and Upauirads mention, desiring 
which (they) observe brahmacarya (celibacy), that 
abode I shall briefly teach. This is OAf. 

Com me start . 

sarve veddh... : The word *pada' (abode) signifies the 
nature of the attainable as according to etymological derivation 

10 
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' padyate * means ‘is attained’ ( gamyate ). “Which nature 
all the Vedas directly or indirectly {paramparayd) deal with, 
this is the meaning. 

By this the following doubts or hypotheses are replied: 
Let this upani^ad like the Prajapati-Vidya (Ch. U. VIII.) 
Tefer to the nature of the purified individual soul because (i) 
it is accepted by all that " Na jdyate mriyate va vipakcit ” and 
"hlanta cenmanyate hantum" both the mantras (I- ii. 18 and 19) 
refei to the nature of the purified individual soul, (ii) because 
the (two) mantras (T, ii. 20) “ ar^oramyan mahato mahiydn...” 
well apply to the individual soul described in it as so subtle as 
to be capable of entering into all (things) and as omnipresent, 
by the Smrti passages " Know that Unperishing by which all 
this is pervaded ” (Gita II. 17) and “ Actionless, uunameable^ 
merely pervading, Unequalled ” (?), (iii) because in accordance 
with the Gita passage “ It is unknowable because subtle 
it is far and near" (XIII. 15), the passage heie “Sitting 
wanders afar and lying goes all round” (K. U. I. ii. 21), is 
also compatible with it, (iv) because the mantra (I. ii, 25) 
“ To whom the Brahman and K§atriya both become food..." 
is capable of referring to it in consonance with the 
(Upabrahmapa) explanatory passage “ The devourer and 
begetter" (Gita XIII. 16), (v) because the mantra (I. iii, 9) 
•' He attains the end of the way that Supreme Abode 
of Vi$nu" also can have reference to the natuie of the 
purified soul as stated in the Smrti passages “ The second 
is the transcendent abode of Him whose name is Vi§nu f 
meditated upon by Yogins"; “You alone are the Lord, 
the cause of creation, destruction and existence, and which 
is the most Supreme Abode (and) nothing else." (vi) becaus c 
according to the Smrti (Gita VIIL 2l) u Unmanilest, 
Imperishable", the mantra “ That is the 1 ltimate Means, 
that is the Ultimate End" ( K . U. I. iii. 11), also can refer 
to the purified soul, (vii) because according to the Smrti 
{Gita XIII. 27) “The Supreme Lord residing equally in 
all beings", the Mantra “ He Hidden in all beings" (I. iii. 12) 
can refer reasonably to the nature of the purified soul, (viii) 
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because according to the Gi*5(XIII. 27), the mantra 41 The 
Lord of the past and future” {K. U. II. i. 5) signifies a meaning 
that can go with the nature of the purified soul since the 
individual soul alone is indicated as the subject-matter in the 
context in the mantra (II. i. I) “ The senses are extroverted...’ 
through despising outward things, (ix) because even the 
negative statement * There is nothing distinct in it here ’ cau 
be reconciled with the same nature of the individual soul 
where there is a chance of making distinction, (x) because 
also the mantra 14 Just as the wind, the one has pervaded 
the world” (II. ii. 10) which recalls the Sm^ti text "The diffe¬ 
rences of the wind which blows uniformly caused by ( its 
passing through) the different holes of the flute is named 
§adja etc, the same is the case with the difference of the 
Supreme Sell (when it enters the things Ml can refer possibly 
to the nature of the purified soul(xi) because there is 
nothing incougrous in the mantra “ Who makes manifold the 
One seed (6v. U. V. 12) haviug reference to the purified soul 
since in the Gita Bha$ya under the passage It has its feet 
and hands everywhere” (i Gita XIII. 13) it has been explained 
(by Sri Ramanuja) that the purified soul that has attained 
Supreme Equality with Brahman (parama samya) is the agent 
of the actions done by hands and feet etc., every where, 
(xii) because the mantra 41 There the Sun does not shine ” 
(K. U. II. ii 15) is compatible with the nature of the purified 
soul on the streugth of passages of the Gita “The Sun does not 
illuminate” (XV. 6), and 44 That light of lights is mentioned as 
being beyond darkness” (XIII. 17); (xiii) because the mantra 
at the end ( K . U. II. in. 17) 41 One should discriminate H:m 
from one's own body ’ naturally can refer to the purified soul, 
and (xiv) because while the whole of this Upanisad could like 
the Prajapati-passages ( Ch . U. VIII.) be taken as referring to 
the puiified soul-alone, it is quite unnecessary to take the 
trouble of explaining it as referring to two attainables, namely, 

*, Viaiju FnrSna : VegnrandhrSdhibhedena bhed&b $adjadl samjnatalj 
abhedavySpino vlySstatha 1 sat* paramStmanaK 

VaLient leading in Sasfra Dlptka (Niinaya Sagat ed. p. 125: latya 

mahatma nab ; Anandffsrama ed, gives the reading Paramesvarah 
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the individual soul and the Supreme Self (these above doubts 
are replied). It may be seen that the statement " That abode 
I shall teach you biiefly ” is to the effect that what is dealt 
with in all the Vedas is going to be taught, and the nature 
of the purified soul cannot be that which is dealt with in 
the portions of the Vedas that deal with the nature of the 
Supreme Self/ though the nature of the Supreme Self which 
is the Inner Ruler ( antaryamin ) of the purified soul can be 
dealt with in the portions that deal with the nature of purified 
soul. 


tapamsi: This is explained by Vyasarya as meaning 
later portions of the Veda which are chiefly concerned with 
penances 

yad icchantah : desiring which 

brahmacaryam : continence of the form of stay at the 
Teacher's residence, abstinence from sexual life, etc. 

caranti: observe 

sangrahetpa : briefly 

It may be noted that since this mantra which is chiefly a 
statement in respect of the teaching of the attainable, means 
by implication a praise of Prarpava (Om), there isuo incongruity 
when the Bha§ya says 'after praising Pranava \ and (when) the 
Srutaprakasikd says “after praising as that which indicates the 
Brahman spoken of in the first three lines (of the mantra) 
beginning with 1 All the Vedas ” is the meaning. 

What is that (word) which indicates that briefly ? The 
reply is Om ityetat: Om that is. According to (the Gita) 
“ The mention of Brahman is traditionally spoken of as of 
three forms. Om Tat Sat”. Pranava is the word that indicates 
Brahman. It may be noted that since the parts ot Prarpava 
dkdra and mdkara indicate the Supreme Self and individual 
soul respectively, there is instruction also with regard to the 
means and the attainer. 
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I. ii. 16. 

Now he (Yama) praises Prar\ava with the following two 
mantras:— 

etaddhycvak$aram Brahma etadhyevdk$aram param I 
etadtvak$aram jhatvd yo yadicchati tasya tat || 16 d 

This very syllable indeed is Brahman ; This very 
syllable is indeed supreme; whoever, knowing this 
syllable indeed, whatever wants gets it. 

COMMENTARY : 

This very syllable is Brahman on account of its being the 
means ot attainment of Brahman, since in accordance with the 
text “ One should meditate on the Transcendent Person with 
this very name syllable Ont " (Pr. U. V. 5), this is the 
object of meditation which leads to realisation of Brahman. 

gtadeodkqaram par am : The best among those (words) fit 
to be muttered and fit to be meditated upon 

etadevdk$aram jndtvd: He* who practises this syllable 
through this practice whatever he desires (of the form) 
" Let this fruit be attained by me M he realises. This is 
the meaning. 

I, ii 17: 

etadalambanam krcqtham etadalambanam par am \ 
etaddlambanam jhatvd brahmaloke mahlyate il 1711 

This is the best support; this is the highest support; 
knowing this support, one is glorified in the Brahman* 
world. 


Commentary : 

This support means, of the form of OM is the best, 
better than meditation etc. is to be supplied. 

For this reason Etadalambanam param : Meditation and 
others having this as their object are the best. This is the 
meaning. The meaning of the second half Is clear. 



KATHOPANISAD 


II. 18. 


64 


I. ii. 18: 

na jayate mriyate vd vipa&cin- 

tiayam kutascinna babhuva hascit I 
a jo nityah Sakvato'yam puratio 

na hatiyate hanyamane kar\re i| 18 II 

The knower is neither bom nor dies: he comes from 
out of nothing nor was he ever born. This birthless, 
endless, everlasting ancient is not destroyed when 
the body is destroyed. 

Commentary : 

To begin with He (Death) teaches the nature of the 
individual soul with two mantras. In connection with this 
the following has been said by Vyasarya ; These two mantras 
deal with one subject matter. Since the second (mantra) is 
only an explanation of 11 is not destroyed when the body is 
destroyed”, the following mantra (verse. 19) also refers only to 
individual soul, because in respect of the Supreme Self the 
world has no idea of his being the killer or the killed. Surely 
the Supreme Self transcends perception. How could there be 
any idea or being killed etc., in respect of Him ? The idea of 
egoism such as the killer and killed as expressed in statements 
u I kill this ”, 41 This seeks to ki.l me " in embodied souls, is 
only with reference to the individual soul. 

If it he asked : the negation relating to killing is quite 
reasonable in respect of the supreme Self as there is the 
negation in “ It does not get old through its body getting old”, 
(We reply) True. The negation of change which was 
suggested by daharakaha (subtle ether) dwelling in the body is 
reasonable. But here the common false notion is referred to 
and rejected. Surely there is no false notion on the part of any 
one of his being killed or the killer in respect of the Supreme 
Self. Therefore there is no place for either assertion or 
negation (of killer or killed). Also the mantra " Neither is 
one bom nor dies ” has the same meaning as that. Therefore 
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both the mantras refer to the individual souL Now to the 
literal meaning :— 

vipakcit: Being fit to he omniscient. This (being) who is 
even now free from birth and death. This is the meaning. 
Nayam kutakeit : having no cause ( utpadaka) 

na babhuva kascit: even in old times having no birth in 
the forms of man etc., 

He gives the reason for the statement “ Neither is born 
nor dies " 

ajah : having no birth. He then gives the reason for his. 
non-death 

nitya ; having no end. He next gives the reason for his 
coming out of Nothing as iaivofa : eternal. Then he gives 
the reason for his never having been born as Parana : ancient 
If it be ashed: How could it (the individual soul) be death¬ 
less, since its death should necessarily follow on the destruc¬ 
tion of its body, due to its dwelling in the body, He (Death) 
replies: 

na hanyate : is not destroyed when his body is destroyed 
The meaning is clear. 

1. ii. 19. 

The same is explained further. 

hanta cenmanyaie hantum hatakcenmanyate hatam j 

ubhau tan na vijantto nayam hanti na hanyate. IJ 19 ll 

If the killer thinks that I shall kill him, and if the 
killed thinks that he is killed, both these do not know 
(the nature of the soul). (He) does nut kill nor (is the 
other) killed. 

Commentary : 

hanta cet: The meaning is if one taking the body for the 
soul thinks 1 1 shall kill this * 

hatakcenmanyate hatam : the meaning is if one whose 
body and limbs are cut off, deeming his body as soul, thinks 
within himself "lam mortally injured " 
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vbhau tau na vijdnltah : Both of them do not know, 1 The 
nature of the soul ’ is to be supplied. 

riayam hanti : He does not kill. ‘The soul* is to be supplied. 

na hanyate : Is not killed. * The nature of the soul * is to 
be supplied. 

It could not be said “ How could there be any suggestion 
and negation of killiug etc., in respect of the purified soul 
taught in the Vedanta, since it may be seen that he himself is 
the possessor of the body ( k$etra ), and they (suggestion and 
negation) could be on account of this veiy fact (of embodied- 
ness).” 

A discussion is carried on iu the Vedatiia Sutras (II. iii. 1:0 
touching these two mantras, The objector’s view is that 
“inspite of the scriptural text “The wind, and other (antarik$a)- 
these are immortal ” (Bfh U. II. 3. 3.), which teaches the 
(immortality of) wind and atmosphere, because there is the 
scriptural passage, “The ether comes from out of the soul (and) 
the wind from out of the ether " (Tait Up. II. 1.) indicating 
the origination of them, their origination is accepted, and 
because it must be accepted that all things are modifications 
of Brahman so as to explain (the passage) “ from the know¬ 
ledge of the One the knowledge of all occurs " (taught in the 
•scripture). So also, in spite of there being texts describing 
individual souls as eternal, as there are texts “ He created the 
individual souls on earth with water” {Tai. U. II) “The 
Lord of creatures ( Prajdpati) created the creatures,” which 
teach that individual souls are created, one has to accept 
creation even in respect of the individual souls, with a view 
to explain “the arising of knowledge of all from the knowledge 
of One.” 

Against this (objection) it has been established in tlm 
Vedanta Sutra (II. iii. 10) ** The soul is not created because of 
the Scripture (statement), and because of its endlessness, on 
account of scripture (statement) ”, that the soul does not 
originate, since the texts “ The knower is neither bora nor 
dies ” (K. U, I, ii. 18). “ The knower and the ignorant an 
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birthless." (Swf. Up. I. i : .i negate original ion. And there¬ 
fore from the scriptuies themselves its eternity is known. N or 
should one doubt that therefore there will lesult contradiction 
to the passage (alieaciv quoted) fiom the texts which teach 
origination and make the assertion that ' all is known when 
that One is known because though its nature is eternal yet it 
undergoes changes oT state of the fonn of contraction and 
expansion of knowledge. And thus the text teaching its origi* 
nation and the statement legarding all knowledge can well 
be in accord with each other and because the text negating 
its origination can be reconciled (with it) it as referring to its 
not having origination of the form of its veiy nature (substance) 
undergoing any change. 

The difference is this much. There is undoubtedly 
change of the form of getting into different states in respect of 
all the three (categories), conscient, inconscient and the Ruler 
—but then the inconscients have origination of the form of 
substantial modification, while' there is no such origination 
for the confidents. Their origination, however, is of the 
foim of changes such as expansion and contraction in their 
characteristic of consciousness. For the Ruler, however, though 
there is change of state as the Ruler of such (modified) 
conscients and inconscients, the above mentioned two-fold 
changes (that happen in respect of iuconsrient9 and conscients) 
do not happen. Therefore the Supreme Self is described as the 
Eternal in a different sense (than whatlapplies to the individual 
soul) as mentioned in the passage “Eternal of the eternals'* 
(K. U. II. ii, 13). The meaning of the Sutra has been 
explained." 

If it be as asked whether the origination of the individual 
soul negatived by the text “ He is neither born nor dies " is 
taught in the Pancaratra (passage) “ From Vasudeva the indi¬ 
vidual soul called Sariikar§aua is born ”, ^we reply) it cannot 
be in respect of the jlva ((individual sonl). 

Similarly origination of the mind, which is an organ, 
from the individual soul, that is the agent, which is taught in 
11 
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llie passage “From Samkarsana is Lorn the mind called 
Pradyumua", cannot happen, localise the origination of 
an organ from the individual.soul is contrary to the text which 
teaches that the mind originates from Brahman : “ From this 
is born breath, mind and all organs ” (Mun. U. ii. 3). This is 
the objector’s view which is brought forwaid by the two 
Vedanta Sutras : “ Because of the impossibility of origination ’• 
and “ Nor the organ from the Agent M (II. ii. 39 and 40), and 
the Siddhanta view is given by the two ras “ Or (it) being 
knowledge and destroyer {yijndnam ca tat adi ca) it cannot be 
refuted” (II. ii. 41) and “Also because of refutation (ofjiva- 
origination)” (II. ii, 42. “ Oi “ means the.-setting aside of 

the Purvapak$a view. Vijndnadi means in the ititra 1 tha t 
which is knowledge and|tbe Eater (destroyer.)’ 

If it be asked since "the word ‘ adi ' ca being a form according 
to Iringanu^ana sutra '* kyanio ghuh is always masculine, 
how could this explanation be given ? We reply this is not a 
ghu, bnt a form derived from the root 'ada : to eat, with suffix 
meaning the necessary (dva&yaka). Accordingly it can be see n 
that here is described! (Brahman’s) causality and its Dature 
as destroyer of the world. 

adivijnanam : eater-intelligcnce means the Supreme 

Self. 

The word 'jiva * mentioned in the passage " The indi. 
vidual soul called Samkarsana is boru " means the Supreme 
Soul who presides over it. When this 'is so there can be no 
refutation of thejanthority'of the^astra (pancaratra). 

The notion of birth as applied to God (Supreme Self) 
means the wearing of a body out of His own free will. Since 
in the same Pancaratra the origination of the jiva is refuted 
(as in the passage) " He verily is beginuingless and endless,” 
there can be no statement contradictory to it The passage 
" The individual soul called Samkarsana is bom ” mentions 
only the wearing of the individual soul by Samkara^aua its 

I. Kyanto ghuh the Forms derived from Ghu : da or dha (to give or to 
hear or to nourish) adding with aufflx ii ( PSnini S.. III. hi, 92) is masculine. 
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presiding deity, out of His Free Will, as the body. Couse- 
■ quently there is no lack of authoritativeness {to PancariUia, 
This is the meaning of the two SfiJras, 

If it he asked, like the Sauikhya and Pasupata and other 
adhikaranas should not this adhikarana also be taken as 
refuting the authority of the Paucaratra, we reply that it is not 
compatible with facts. It is incredible that Badarayana who 
has written the Mahabharata for expounding the Vedas 
and who has established iu it at many places the 
authority of the Paucaratra, should refute the authority 
of the Paucaratra in the Brahma &utras< (The statements 
iu the Mahabharata are) (i) " This has been extracted 

like ghee from curd from the extensive Kpic Mahabha- 
lata of a hundred thousand (verses) using His mind as a 
cliuming-rod. M (ii) *' Just as butter (is) extracted from curd, 
Brahma^a from bipeds, the Arauyaka from the Vedas, and 
chyle from plants (this Sastra had been extracted)" (iii) 
“ This is the great Upani^ad equal to the four Vedas 
with views similar to Samkhya and Yoga, and is called 
Paucaratra”, (iv) “ This is beneficial, this is Brahman, this is 
good without a superior ” (vj " Associated with R », Yajus and 
Saman, as well as Atharvangirasa, this very teaching will 
become the authority indeed " Thi? aloue is the iustructiou (vi) 
By Brahmanas, K§atriyas, Vaiiyas and Sudras, wearing signs, 
is (Madhava) to be adored, worshipped and served; who 
is sung by Samkarsana in accordance with Qattvata injunction 
(I'ancatatra). (vii) From this, Svayambhuva Manu is going 
to promulgate the Dharmas. 

If it be asked, (i) since similaily in the passages such as 
4 * This is the complete tmth of the learned Samkhyas, which 
has been taught by chief ascetics such as Kapila and other 
accomplished souls, where O best of men there appear no 
false ideas, where there are very many excellences,' with 
absolute absence of faults ", the absence of all faults such as 
wrong notion is mentioned iu the Mahabharata with regard 
to the School of Kapila, and (ii) since it is declared 
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that Narayaua is the ultimate Object of Samkhya, Yoga 
Pa£upata and others in passages such as ; " O Best among 
Kings, in all these sciences the Ultimate Object is the 
Lord Narayana according to Scripture and Reasoning;” 
and (iii) since it is stated in (the passage) “The intelli¬ 
gent authors of the iastras speak of Hira alone” that the 
authors of these schools (Sastras) also deal with Narayana ; 
and (iv) since it is stated in (the passage) “ The Samkhya 
Yoga, Pancaratra, the Vedas. Paiupala, these authorities on 
the Self should not be destroyed (with the help of reasons.)" 
that all these are authorities on the self, and (v) since according 
to the example of Pancaratra, other schools also are said to be 
authorities as (in the passage) ** all are authorities as this 
excellent Sastra is ”, in that pada (V. S. II. ii.) the authority 
of such scriptures ( agama ) such as Samkhya, and PaSupata 
is not refuted ; (we «ply) the absence of illusion and deception 
and others and the having of Narayana as the Ultimate 
Object on the part of the authors of (these) sastras are common 
Against those who however owing to insufficient study not 
knowing the heart of the propounders of these iastras, aud 
taking as true only their surface-features, come forward (with 
objections), the author of the Sutras gianting that the schools 
of Samkhya and others refer only to those surface-featuies 
made the lefutation. But the Pancaratra school even superfici- 
ally appears to teach the Supreme Truth, the means and the 
goal, and since there appears nothing iu contradiction with 
Vedas such as difference between materiel and efficient 
causes, it is wholly authoritative , aud there is no room for 
doubting the contrary, in respect of any portion of it. This 
can be seen." This is what Vyasarya has said (in the 
SrutaprakaHka). Let us no w proceed. 

I. ii. 20. 

Thus having!clearly expounded the nature of the indivi. 
dual by the preceding two mantras, (uow Death) teaches the 
nature of the Supreme Self who is the self of that (individnal 
soul) (thus): 
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atior at}iyan 1 mahato mahiyan 

atmasya jantor nihito guhayam , 
tam akratuh pasyati vitasoko 

Dhatuh prasadan mahimanam atmanah. !l 20 ! 

Subtler than the subtle, vaster than the vast, the 
Soul of this creature is put in the Cave (of the heart); 
Him the greatness of the individual soul the action* 
less sees, beteft of sorrow, through the grace of the 
Suslainer- 


Commentary: 

anoratuyan : More subtle than the conscient (soul) which 
is subtle when compared to all the uuconscient things 
Subtler thau that. That is, He is capable I of'entering into it, 

mahalo mahiyan: Greater than the ether etc., that is. 
there is nothing uot pervaded by it 

asya jantoli : Of the individual souli spoken of by the 
earlier two mantras (defining jiva) as ‘ Neither born uor dies * 

atma : One that enters aud controls-this is the meaning. 

It is clear therefore that he who is dealt with in this 
mantra " Subtler than the subtle ” is different from the nature 
of the individual soul, mentioned in the two previous mantras. 
It should not be presumed Lhat ' asya jantoh * “ of this 
creature" need not be construed with “self", since it qualifies 
1 guha ’ meaning the cave of the heart, which requires a 
possessor ( sambandha{-i) sapek$ette ), because there is no harm in 
construing the words * asya jantoh " along with something other 
than the word 4 atma'. though it is construed wiLh that also, 
according to the maxim of 4 crow’s eye ’ (kakaksi—nyaya), for 
in the passage 44 Cutting the branch at the bottom, he makes 
the apaveka (a small stick used in the sacrifice)" (P.M.S. 
IV. ii. 8). The word mulatah ' at the bottom taken as going 
with 4 makes an upavesa * while it is taken also as going with 

1. cf. Ch.[U. VI. 0, e;, VL 12. 2 , Mund t U. II, 2. 2. 
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1 cutting, cuttiugthe branch at the bottom, one makes upaveqa 
from the bottom ". Besides even though the passage means 
that It (Biahman) resides in the heart-cave of the jiva (indivi¬ 
dual soul), there results the difference. Indeed there is no use 
in teaching that the jiva (the individual soul) is himself 
residing in his heart-cave. 

If it be asked that the selfmeutioued above as one that is 
placed in the jiva’s cave may be the jiva himself, because 
* asya jantoh ’ is to be accepted only as referring to its body 
which is made known by perception and other (sources of 
knowledge), due to the fact that individual soul who has been 
described as ' Neither boin nor dies’ caunot be spoken of as 
a ' creature Q'antu )’ which meaus the created. It cannot be 
held that the subsequent contexts "Who other than myself 
is fit to know that God who is free from both pleasure 
aud sorrow ** (I. ii. 21b.) and " How He is, this who can know" 
(I. ii. !*5b.), which describe the difficulty of knowing, cannot be 
compatible with the individual soul who always is known as T 
and as one who possesses agency and enjoyerness etc 
because, though he is known by all the world as one who 
possesses agency etc.,...lie could be such as to be difficult to be 
known as one who is of the nature of Brahman that is to be 
attained by the Freed, (we reply) No. Because the word * jantu 
being d synonym for sentient ( cetana ) according to the 
Lexicon (of Amara Simha)-" prani tu cetano janml jantu-janya 
ianraryah ’’-can signify the individual soul, and the pronominal 
* asya* can be takeu to refer to the individual soul, spoken of 
in the previous context and so should not be takeu to meau the 
body known through perception and other (sources of know¬ 
ledge). And since as stated in the (passages) "This Self is in iny 
inner heart, smaller than corn, barley or mustard or millet or 
their kernal. this self (is) in -my inner heart greater than the 
earth, greater thau the sky, greater than Heaven, greater than 
these worlds " (i Ch . U. III. 14. 3), the extreme subtlity and 
vastuess, are qualities of the Supreme Self, there can be no 
doubt that what is described in this mantra " Subtler than 
the subtle..." is the Supreme Self. 
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If it be asked since in the &rt Bha$ya uudei the Sfitra 
"Not the individual soul because ol incompatibility ” (I. i, 17), 
the state of being intelligent mentioned in the mantra *■ With 
Brahman the intelligent " (Tait. U) is said to be the unique 
characteristic of Brahman, the mantra the "intelligent is 
neither bom nor dies ” may be construed as referring to 
the Supreme Self. Whilst it is so, there is no resort to the 
dilTiculty m explaining the question and answer " Different 
fiom dharma ** (I. ii. 14) as referring to two attainables, and the 
mantra " neither born nor dies ” as> refeniag to the uature of 
the attainable individual soul and the piesent context " subtler 
than the subtle ” as dealing with the Supreme Self; we reply 
No. Because it is necessary! to reject the primary meauing 
{inukhyartha) of the word * Intelligent \ as otherwise the 
uegativation of * killing * etc., would be irrelevant, therefore 
the mantras the M iutelligent neither is born noi dies..." and 
" If the killer thinks to kill..." on the one haud and the 
mantra in this context namely ‘ subtler than the subtle... 1 on 
the other hand, cannot refer to the same topic. 

The rest will be clarified later on. 

tam : such a Supreme Self 

akratuh : Actionless, remaining without perfoimiug any 
Kamya action, action done for getting any result. 

dhatuh : of the Supreme Self who supports 

prasdddt : due to the Grace 

atmanah mahxmanam ; One that brings about greatness to 
the soul; that is the self who is the cause of manifesting the 
qualities such as omniscience etc., of the individual soul - that 
is the Supieme Self. 

yada pahyati : When one sees 

vitakoha : bereft of sorrow. Then one becomes bereft of 
sorrow. 

In the Dyubhvadyadhikaraija (&ri Bha$ya I, iii. 1) intro¬ 
ducing the portion of the mantra " When one sees the Lord 
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distinct and pleased ” U iv 7), the Bhdsyakara (Sri 

Ramanuja) makes the following comment: "When this (self) 
sees the Lord of all, as distinct from himself and pleased and 
also (sees) the Lord’s greatness of the form of control over all 
existence, then he becomes bereft of sorrow M Following 
that the meaning here may also be " He who sees also the 
Supreme Selfs greatness of the foim of control ovei all exis¬ 
tence, becomes bereft of sorrow " 

Or else the construction in ay be : (he) becomes bereft of 
sorrow due to the Grace of the Supporter, since it may be seen 
there is the Smfti-passage of. “ Acyuta (He who falls not nor 
permits others falling) is pleased with him, when He is pleased 
there is banishment of sorrow *\ 

When the reading (of the Upanisad text) is as follows: 
akratutn pahyatx dhatuh Prasadai tnahimartam Ikatn akraium 
means void of superiority and inferiority due to action 

dhatuh - of the Lord. 

1. n 21 

Death shows that the tnith of the Supieme Self on 
account of Its being fnlly transcendent is difficult of being 
grasped by one who is lacking the Grace of the Lord wine is 
described (in the previous manti a) as the Grace of the 
Supporter ■ 

asino dvram vrajatx iayaito yatt sarvatah I 

kastam madam ad am devam madanyo jTiatum arhatt n 21 

Sitting he goes afar, lying down he moves every¬ 
where. Who except me can know Him the God 
free from pleasure and unplea'-ure. 

Commentary : 

asino duram .. Sitting. What is meant here is that 
functions snch as sitting and going afar which ordinarily 
to be appear contradictory elsewhere, can be piesent in Him 
through the individual souls whose Self He is 1 


1 cf Hi U 4 and 5. 
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has tain : Who Him who remains between (i.e. free from) 
the pairs of opposite qualities such as pleasure and unpleasure, 
who can know except a person like me who is favoured with 
the Grace of the Supreme Self. This is the meaning. 

I. ii. 22. 

ahariram sanrc$vanava*thesravastkitani I 

mahantam vibhuin atmanam matva dhtro na kocati . i, 22 i; 

Contenip^tiug upon the Self, bodiless but always 
established in transitory bodies, possessing vast 
powers, the brave (intelligent) one does not grieve. 

Commentary : 

akarlrani : Without a body brought about by actions, 

anavasthequ ; transitory 

avasthitam ; being eternally established 

mahantam vibhuin: possessing vast powers. Meditating 
upon the Self (as described above) the intelligent (man) does 
not grieve. 

I. ii. 23. 

Death shows the means of attaining that (Supreme) Self: 

ndyamalmd pravacanena labhyd 

namedhayd na bahuna srutena ! 
yam evaisa vmute tena labhyas 

tasyaisa dim'd vivfnute tanum svdm . h 23 'I 

This Self is attainable neither by thinking nor by 
meditation nor by good deal of hearing. Whom He 
chooses by that very person is He attainable. To him 
this Self reveals His form. 1 

Commentary : 

pravacanena ... .* Since here it is only reasonable to render 
the word pravacana as manana , thinking, and since there is uo 
likelihood of pravacana which means teaching being consi¬ 
dered as the cause (of attainment) and since this is explained 
1. Ch. U. VI. 12.2 ; Mund. U. II 2,2. 

12 
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by Vyasarya (author of tlie £rutaprakatfka) in Ibis manner 
alone, pravacana menus thinking. 
eqoh : The Supreme Self 
yam ; which practiser 
Vftfvte : chooses 

tena labhyah : By the person sought by Him, is attainable* 
The state of being sought after by Him (the Lord), can only be 
in respect of a persou who is His Beloved. To be His Beloved 
can happen only to one who loves Him (alone). Therefore 
the Love of God on the part of the practiser creates love of 
him on the part of God and thus it becomes the cause of the 
attainment of Him. This is the meauing. 

tasya e$ah : To him, to that practiser, the Supreme Self 
tontim : svariipam y ^His nature (form) 

vivfun te : reveals. The meaning is (He) gives Himself. 
The 9arae is the meaning when the reading is vrnute. 

I. ii 24. 

Now Death teaches certain functions (dharmas) as subsi¬ 
diaries to meditation that leads to the attainment of the 
Supreme Self: 

tiavirato dukcaritan nakanto ridsamahitah i 
ndkantamdnaso vapt Prajnancnainam apnuyat. Ii 24 Ii 

No oue who has not abstained from had deeds, 
attains This through knowledge, nor be who is not 
free (from desire, anger and others) nor one who is not 
self recollected, nor one who has not controlled his 
mind. 

Commentary : 

dukcaritdt aviratah : One who has not withdrawn from 
seducing other’s wives and stealing other’s properties 

1. Tannin SvSra : Svarflpam cf. RV. V. 72.4, Some writers like Xnaud 
%. Coomaraswami and Dr. S- K. Maitra write “ It Hardly appears that any 
doctrine of " Grace " is necessarily Involved.” But it appears to the writer 
here that it is inescapable. 



IL 25. KaTHOPANlSAD 7? 

akantah one whose passions of desire and anger have 
not subsided, 

asamahitah . one whose mind is not attentive due t° 
disliactions by manifold activities 

akdntamanasah one whose mind is not lestrained 

enam ■ The Supreme Self 

prajndnena , through knowledge 

iiapnuyat. will not attain. This is the meaning. 

It is quite proper to enjoin abstention from evil deeds, 
and others as the subsidiaries of the meditation, though all 
these are pvrusdttha (i c. there are already injunctions prescri¬ 
bing abstention ftom all these things, the transgression of 
which will result in sinfulness), just as there is prohibition 
(negative injunction) “ One should not speak falsehood " 
which, though a puru^drtha, is agam prescubed in the context 
of the Darsapuipamasa-sacnfices as a subsidiary to them. 

Now therefore if one, transgressing this negative injunction, 
which is a puru$artha (that which when transgressed result 
in sinfulness to that peisou), wants to peiform correctly the 
meditation on the Supreme Self, theuto that one, the medi* 
tation will not bear fruit, since this subsidiary is not acted 
upon* This is the meaning. 

I. ii. 25. 

yasya brahma ca ksatram ca vbhe bhavata odanah 1 
mrtyur yasyopasecanain ka ittha veda yatra Bah II 25 II 

To Whom the brahmapa and ksatriya both become 
Food, to Whom Death is curiy spice, this, (Person) 
who knows as to how He is ? 

Commentary . 

t/iuMflia oa bsatramca : means the whole world of the fotm 
of movables and immovables through secondary significance, 
the primary meaning being the two castes brahmapa and 
ksatriya 

yasya odano bhatati . means by whom it is destroy able 
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. . yasya tnftyur upasecanam : for whom Death is helper in 
eating of others while he (Death) himself is eaten 

sah: He, the Supreins Self, that destroys all the movables 
and the immovables, 

kah...yatra : in which manner He is, that is how He is, 
that manner who knows 

ittham : (so as to be able to express it) it is this. This 
is the meaning 

If it be asked what is there to necessitate taking the words 
1 brahma' and ' k$atra ’ to mean the entire world consisting 
of the moving and unmoving we shall explain : — 

When it is said that brahmana and k§atriya are food, it is 
necessary that the word ‘ odana' (food) should through its 
secondary’ siguificauce mean enjoyableness or destiuctibility* 
eiace the castes, brahmana and k$atriya, cannot be literally 
food to any body. There is not indeed any individual self or 
Supreme Self who is the eater of only the brahmanas *aud 
k$atriyas or destroyer of them alone. 

If it be objected that this can be an injunction prescribing 
the destruction of brahmanas and k$atriyas for the sake of 
meditation, though He is the destroyer of all, just as in the 
passage M He is Lord of all these woilds which are beyond 
Heaven ” Antaradilya vidyd *' [Ch. Up. II.) only overlordship 
In respect of a particular world is being taught for the sake of 
meditation though the Stipreme Self is the Lord of all the 
worlds. Not so, because, like that, this is not a context of 
meditation. Therefore it is proper that the mention of the 
brahmana and ksatriya should refer by secondary meaning 
to the moving and the unmoving. This is said bythe author 
of the Vedanta Sutras " The eater, because of the mention 
of moving and unmoving " (I. ii. 9). 

If it be asked, even so, how is it that the word ‘Food' j s 
taken to signify secondarily destrnctibility, (since) even the attri¬ 
bution of secondary significance to a word must be based upon 
a particular quality and not on a general one ? Indeed in the 
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sentence *' This pupil is fire” by the word 4 fire ’ the sub- 
stance-ness is not denoted unlike the golden colour and other 
qualities (which are recalled to mind). For this reasou in the 
Adhvaryu’s command ( praisa ) (P M.S. III. 6) '* Let the Hotf’s 
cup come forward, also the Brahman’s cup, the TJdgatr's cup, 
the Yajaraaua's cup ”, where the word ‘ udgatrinavi \ because 
of the plural, is to be taken as referring to many, it is so 
accepted (in the Purva Miniamsa) through the secondary 
significance as referring only the group (of four) of Udgaty 
priests, and not as referring to the common characteristic of 
ytviks who are sixteen. Similarly, here also, though 1 Brahma 
and I($atra cannot be what are primarily signified by‘food \ 
yet it is ouly reasonable to take them through secondary signifi* 
cance as things edible or enjoyable aud not as destructible, 
which is a remote meaning, and which will make the sentence 
refer to the Supreme Self, the destroyer of the mobile and 
immoble creatures. 

• We reply, 2 even if the quality of destrnctibillity is a 
general one ( sadharanakarah ), even then, it is only reasonable 
to accept it as being referred to through secondary significance, 
since it accords with the remainder of the passage “For whom 
Death is curry-spice". 

If it be asked, since the word ' food ’ precedes 4 curry-spice 
according to the primary significance of that word ( odatia), the 
particular" characteristic of beiug enjoyable alone must be acce¬ 
pted as indicated by it through secondary significance aud the 
latter term ' curry-spice 1 may be taken as meaning "that 
which does not obstruct Therefore “ He who enjoys brah- 
manas and k§atiiyas and to whom Death is no obstructor (in 
this enjoyment) *’ is that which is dealt with in this mantra. 
And the enjoyer can ( uly be the individual soul; therefore let 
it be the subject-matter of this mantra. 

2. All editions other than the Poona ed. omit Uie two lines at this point, 
without which the whole tiling leads as a pur/le. 

2. yadyapi is only found in the Poona ed other editiona have omitted it- 

3, It should be asBdhSraita in the text bat in all the editions it Is found 
as slldharana which is obviously a mistake, cf. earlier sentence. 
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The reply is: (If so) there will result the total rejection of 
the relation|that is indicated between Death who is spoken of 
metaphorically as ‘curry-spice’ and brahman a and k^atriya, 
who are metaphorically spoken of as ‘ food \ as between curd 
and rice. If it be said that (it means) ' to Whom brahtnanas 
and k$atriyas are enjoyable and to Whom Death is no obstru¬ 
ctor * then indeed no relationship between Death on the one 
hand and the brahinanas and k$atriyas on the other hand, 
could be discerned. Therefore though the word 4 curry-spice * 
is relatively a subsequent term in relation-to the word ‘food’ 
(in this passage), it must i>e taken to mean only the particular 
thing with helps eating other things whilst it is also eaten up 
(aloug with them) rejecting the general meaning (of being 
not an obstuctor). Consequently, according to the word ' curry- 
spice occuiing later in the same sentence the word ' food ' also 
should signify in a secondary sense destructibility alone. It is 
decided in the Attradhikararia (1. ii. 2) that it is only correct to 
accept a sense that is indicated by another word occuring in 
the same sentence in preference to what is particularly indi¬ 
cated by the consideration of the word in question alone, 
because there is economy of inte lectual activity ( buddkilagha- 
wm) and because it harmonizes the other parts of the passage 
(in question). Enough of this discussion that sprouts like tender 
leaves on a branch ( aJam pallavitena). 


This concludes the Secotid VaUi 
of the First Adhydya 
of the Kathopantqad. 
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THIRD VALLI. 

I. iii. I. 1 

jiam pibantau sukftasya Me 

guham pravi$tau parame pardrdhye l 
chayatapau z brahmavido vadanti 

pancdgnayo ye ca tritfaciketa) i 1 

Knowers of Brahman who have five-fires, and who 
have studied the three auuvakas (beginning with 
ayam va va yah pavate) speak of shade and sunshine, 
which diink Rta and which have entered the cave in 
the most supreme excellent place in the world of 
good deeds. 

Commentary : 

If the Brahman is difficult of knowing as was stated in 
the last mantra (L ii. 26. d.) “ Who knows this as it is ? ", one 
cannot understand where and how He is and so we cannot 
meditate on Hin. To Naciketas who thought thus, (Death) 
showB by two mantras that since the meditator and the 
meditated upon have entered the same cave (of the heart) and 
so the Supreme Self can be easily meditated upon, we can 
therefore meditate ou Him. 

jiatn pibantau: fta : the inevitable rtsnlt of action which 
is spoken of as truth (satya), pibantau : enjoying 

sukftasya loke : existing in this very world which is 
attainable through good deeds 

paravic \ in the most supreme erher 

parardhe : means the ultimate number ; fit for it is pardh- 
yam . That means the excellent, existing in such a heart- 
ether (hjdayahdka) 

chayatapau : indicate through secondary significance the 
ignorant and the intelligent. The idea in mentioning the 
individual soul as ignorant is this. There may be a doubt 

1. cf. RV. X- 177. 1-2 : 

% cf. K. U. VI. 5. 
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that if the meditatoi and the meditated upon dwell in the 
same cave and they are (as indeed they aie) attainer and 
attainable; the attainable cannot be said to be existing in the 
body which is metaphorically spoken of as a chariot helping 
attainment of That (attainble Brahman), as the thing that is 
appioached with the help of the chariot cannot mdeed be in 
the chariot itself. This doubt need not be. Though the 
attainable Supreme Self is there (within the body-chariot), 
since on accunt of being enshiouded in the ignorance of the 
foim of action, due to the will of tbe Supreme Self as stated 
in the Vedanta Sutra (III. 11 . 4) "Hidden on account of the 
Will of the Tianscendent ”, the attainment of the form of the 
’expenence of Him is lacking. Theiefore there is no incongxuity 
in saying that the individual soul end the Supreme Self, 
attainer and the attainable, dwell in the same cave, which is 
within the body, denoted by the metaphor * chanot* 

pancagnayah Those whose mind is purified throngh 
service (woiship) of the five fires 

tnnaciketah : This has been already explained. 

brahmavtdo vadanti . Such knowers of Biahman speak of, 
is the meamug Since meiely those who have woishipped 
(served) the five fire9 and mastered the thiee Naciketa* anuvdkas t 
have no ability to describe such a transcendent Self, these 
(pancdgnt and trtndcihda) are qualifications going with the 
knowers of Btahman. 

That this mantia refers to the two, the individual soul 
and transcendent Self, is said in the Vedanta Sutra “ Those two 
that have entered the cave are souls ’ (1 ii. 11). If it be asked 
x (0 since there cannot happen the state ol being an enjoyer of 
action mentioned in this mantia, that is dunking Rta, by the 
Supreme Self who is ftee from (any) enjoyment of results of 
actions, (ii) since existence in a woild attainable tjuough good 
deeds and delimitation by a cave, aie impossible for the 

1 A K, Coomarafwaim holds that these 'two' lefers to Mitr&and 
Varan* '.Ultra In the day, Varana the mglit " (P B XXV 19-10), apara and 
Para Brahman t the immanent and Transcendent selves, God and Godhead. 
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transcendent Brahman which 5s omnipresent, (iil) Bince the 
descriptions on this mantra) a« shade and sunshine (chaya 
and atapu) that is non-luininous and luminous, are not consis¬ 
tent if leferred to the mdividual soul and the Supieme Self; 
(iv) since it the reieicuce is to the intellect [buddht) aud jiva 
(the individual soul), all these (different views) will harmonize, 
and (v) since indeed the use of the word piba tau with 
refeience to the oigan* of enjoyment of limls of actions can 
be explained by idling it as.an agent thiorgh secondary 
significance, it is only piopei to lold that this mantra refers 
to buddht (intellect) aud the jiva (individual soul) — 

We leply —Theie no rociu foi the doubt raised by you 
since in llie sutra (I si. 11) 4 '3oth entered the cave,” the 
same question has been mised a id answered in the following 
manner • “ When theie is (dual) nmnbei meutioued aud one of 
them determined and the second reqitnes determination it is 
only reasonable to decide it as belonging to the same genus 
( jatt ) (as the formei), since the,e is parsimony of thought, 
when the genus alieady known is adopted aud the particular 
alone is to be determined. If, on the othei hand, it is said to be 
a thing of a different genus the e is heaviness (gauravam) of 
thought, due to requiring twoioeas, one of the genus aud the 
other of the particular. Even in common usage in the state¬ 
ments such as 11 The second to cow is to be sought'*, it is 
seen to be similar Consequently the second to the individual 
soul who is definitely known through its characteristic of 
drinkiug ^Ita, is to be detennined to be the Supieme Self 
alone who belongs to the same genus as the individual soul, 
being conscient. 

Since (i) the Supreme Self being the causal agent can be 
spokkn of as one of the two who drink, since (ii) the inner 
organ {buddhi) is neithet an independent agent nor a causal 
oue, the word * pibantau ' (the two who drink) can iu no way 
include U , since (iii) it is pc.isible lha= the omnipresent 
Brahman does exist even m the world that is attained 
throngh good deeds, since (iv) the entering into the Cave also 
18 - 
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happened to (the Brahman) who in this very context is 
nnmimied as having euteud info the Ca\e " Guhahitam 
gahvatcsiham " K. U. (I 11 lib), and since (v) the word 
chayatapa ” ran indicate the a*little*kuower and the All- 
know er, this mantra tefeis only to the individual soul and the 
Supreme Self, 

Fuither the doubt that " because accoidiug to Paihgi• 
rahasya Rtahmana (beginning with) the passage” 'Of these 
two the 011 c eats the sweet Pippa [Mutfd, U. Ill i.) refers 
to the satlia, the mantia Dva ' suparna ■ the two birds 
{Mund. U. ITT. 1) tefeis to the intellect and soul (and) because 
in the adhiharana containing the St/fra (V. S. Ill ill 34) 
” This much for the sake of meditation ”, this mantra is said 
to bear the same meaning as the mantra 11 The two birds ”, 
this man'ra has also to refer to the intellect and soul, is 
cleared by the auihor of the Vedanta Sutras himse^ by the 
Siitia (I. li 1 i)’* The two that have entered the Cave are 
scuK ” Besides the entering into the Cave on the pait of the 
indtudual soul®, «s s’ated to be due to the instrumentality or 
conditioning by intellect Its co-mention as entering the Cave 
with the intellect which itse'f has entered into the Cave is not 
valid 'I hough m lespvct of gold that has become heavier due 
to its being taken aloug with its base Upasthambhaka ) # 
the statement “goM is heavier” is reasonable jet such 
statements as "The gold aud the base aie heavier”, are not 
made Foi this reason according to the oppoueut'ft vie r the 
explanat-on given to this tnaulra in consonance with the 
Sutra (Guham pravistha i ) (T 2 11) is not reasonable For, 
though according to the scupluial aa^sage 1 With the form of 
Jiva (soul) entering into”(Ch. U. VI 3 2\ the Supieme Self 
enters with the form of the soul (jiva), yet, it does not enter 
(in His own nature), as Supieme Self. The mention of* the 
Supreme Self and individual soul as the two that have enteied 
the Cave cannot i e conect. Indeed though one can say that 
Biahman is. a sam^artu j e one who is caught np in the chain 
ofbmh^and deaths) meaning by that that the Brahman Is 
caught up in sawsara m his fonn as jiva, sti.11 one cannot say 
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that the too, individual soul and Brahman, undergo samsara. 
With regaid to the two views accepted in accordance with 
the scriptural statements (i) "tit) makes through its manifest* 
ation (abhasa) the parliculai soul and the God ” aud itself 
becomes Maya and avidya’ [Nraimha,purvatapan\ya Up. 9) 
and (ii) “ Conditioned by the effect is this jl ta, 
conditioned by the causr is God ", that either avidya 01 the 
inner organ {antahkarai\a) is adjunct {vpadhi) of the jiva, it 
is not coirect (to hold) that avidya and the antahkararia 
(inner oigau) aie the reflection containing reflexive adjuncts 
(prattbimba’Upadhitva), Because it is not correct to hold 
that the individual soul is either the leflexion m avidy.j 01 in 
the inner 01 gan, since the consciousness ( cat ta try a ) which is 
non-pei ceptual [acakau^a) cannot be reflected. And leflection 
means that which is giasped by one through the lays of light 
in the eyes deflected on account of obstiuclion by a tiaus* 
parent substance. Therefore only two views Temain; that 
the jiva (individual soul) is that which is delimited by avidya 
or by antahkarai)a? 

Neither the scriptuie which descriles the unconditioned 
Supreme Self as entering the Cave nor the Antaryaml 
Brahmatja is in accoid with legard to these (two views) since 
(the soul) in the heart cave is (indeed) delimited by avidya 
or antafrJiarana (inner organ). Enough of this discussion. 
To proceed with the Commentary. 

I. iii» 2. 

yafy aeiur tjantindm ab$aram brahma yat Param I 

abhayam titirsatam param Naciketam kahemahi I 1 2 il 

1. A K, CootmnarakWiuii wntea Subrtasya loke mean* ‘ righteous 
world, . The Empyrean Bi abma-woild is more truly * non-made * (akrta 
nucleated) then well made (Su*iia), unless we understand by ' well made * 
'Self made’ (Swrfcf/a) in accordance with Tai Up II.’ He contend* that 
Sankara's interpretation and incidentally Rangaiarninuja'a ab Karma phala 
arc impossible in this contest with tbe patamapardrdha " The Param a 
Vyomaa . cf. RV, X 129,7 cl. RV VII 104, 10 and FiainaUp I 11. 
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Know the self as the occupant of the chariot, the 
body as the chaiiol itself, know the intellect (buddhi) 
to be the charioteer and the mind ( manas ) as the 
reins. 

Commentary : 

atmanatn raihxnatn : Him who presides over the body 
know as the occupant of the chariot 

harlram : Know this.body itself is the chariot 

buddhim : Siuce the activities of the body are dependent 
upon or due to determination called buddhi (intellect), the 
nature of being a charioteer (is attributed) to it. This is the 
idea. 

pragrahah ; rein (or bridle, rasana ) 

I. iii. 4. 

indriyatpi hay an ahur vi$aydthi> t.$u gocaran I 
atmendriyamanoyuktam bhoktety ahur mamqinah || 

(The intelligent) speak of the senses as the horses, 
their objects as their fields : (and they) speak of the 
noul along with its body, senses and the mind, as the 
enjoyer ( bhokta ). 

Commentary: 

lndriydi}i hayati ahufr : the intelligent speak of the senses 
as the horsesthe meaning is clear. 

viqayan te$u gocaran : te$u : in respect of the senses which 
are expicssed by the metaphor of horses. gocaran: as the 
paths (roeds, : know the sense-objects of the sound etc. to be 
these. This is the meaning. 

Now (Death) shows as a quite well-known fact that in 
the absence of its body, seusts, mind aud intellect which are 
metaphorically referred to as chariot, charioteer, horses and 
reins, there is no agency on the part of the inactive self who is 


I. BA Gita. IIL 6. 
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metaphorically spoken of as the rider in the chariot in respect 
of actions, both mundane and scriptural, of the form of 
movement, 

atinendriya... : The word ( dtman ) refers to the body. 
The word manas refers through secondary significance also 
to the intellect, which is its effect, since in the previous 
mantra buddhi is mentioned as the charioteer. 

bhokta : One who is the agent as well as enjoyer 
(of experiences). The idea is that the pure self has neither 
agency nor enjoyment. 

I. iii. 5 and 6. 

Now He (Death) speaks of the purpose of the metaphor 
of chariot etc. in respect of the body etc. in the following two 

mantras. 

yas tv avijnanvdn bhavaty ayuk'erta mattasa soda I 
tasyetidtiyaify avakyani du$\dkva iva sarathefyn 6 il 

yas Xu vijndnavdn bhavati yuktena manasa sada I 
tasyendriyaifi va&ydni sadakvd iva sarathch. I! 6 . 

For him, who always remains ignorant with his 
mind unconceutrated, his seuses become uncontroll¬ 
able just as wild* horses for the charioteer; but for 
him who becomes intelligent always with his mind 
concentrated, his senses become controllable, just as 
trained horses for the charioteer, (are controllable). 

COMMENTAKY : 

In this world indeed to one who has got a good charioteer 
and reins, the horses become obedient. In the same manner 
only when the intellect and mind, metaphorically spoken of as 
charioteer and bridle are good (trained and disciplined), the 
senses, metaphorically spoken of as horses, become obedient 
and not otherwise. 


1. Vicious ; Krishna Prein. 
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I. iii. 7 and 8. 

With the following two mantras (Death) reveals the 
effects of subjugating or non subjugating the senses mentioned 
as horses. 

yas tv avijnavan bhavaty 
amanaskah sadakucih \ 
na ba tat padam dpnoti 

so sarnsdram cadhigacchati n 7 ,i 

yas tUr vijftdnavan bhavati 
samanashah s add hu:ih i 
sa tu tat padam dpnoti 

yasmdd bhuyo na jay ate i 8 ■: 

He who remains iguoraut, always absent-minded 
and impure, he does not attain that abode but gets 
more entangled in samsdra. But he who becomes 
intelligent and vigilant 'in mind) and pure attains 
that abodv', as he is not born again. 

COMMENTARY : 

amanaskah : he whose mind is unsubjugated etc. 
ahucih : impure for the same reason because of his constant 
inclination towards thinking evil This is the meaning. 

sarnsaram ca adhigacchati : the meaning is that not only 
is there the failure to attain the desired abode but on the 
contrary it leads to the same dense jungle of samsdra, 

1. iii. 9. 

He (Death) conclude* answering the question (viz. Which 
is that abode?) 

vijridnaidrathir yas tu 

manahpragrahavdn rtarah j 
80 *dhva»ah pdf am dpnoti 

tad vi$noh paramam padam 1 9 H 

But that man who has his intellect as charioteer 
and mind as bridle, he attains the supreme abode of 
Vi$pu, which is the goal of the path. 
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Commentary : 

vijnana... : Tbe meaning is that he who has a trained 
intellect and mind attains the nature of the Supreme Self 
which is the end,of the path of &amsara. 

Now those among body and otheis, metaphorically 
spoken of as chariotand others for the sake of controlling, as to 
which are relatively more important than others in respect of 
controlling, are being mentioned in the following two mantras. 

I. iii. 10 and 11. 
indriyebhyah pardhy arihd 

arthebhyah ca par am manah 1 
manasas tv para buddhir 

buddher atmd inahan parah 1 10 ! 
mahatah param avyaktam 

avyaktat purusafy parah \ 
pura$an na param kincit 

sd katfha sa para gatify j| 11 u 
The objects are more important than the organs, 
and more important indeed than the objects \is the 
mind ( mafias ), and mote important than the mind is 
the buddhi (intellect), and more important than tbe 
buddhi is the Great soul. 

More important than the Grtat (soul) is the 
unmanifest (body), more important than the unmani- 
fest is the purusa (person). More important than the 
purvsa there is nothing. It is the ultimate (means 
for the means). It is the final goal. 

Commentary : 

The meaning of these two mantras has been stated by 
Bhagavan Ramanuja in his Bhasya under the Anwnanikddhi- 
korarjo (I. iv. 1). The text of the Bha$ya is as follows 
“It thereupon proceeds to declare which of the different 
things'enumerated and compared to a chariot, and bo on, 
occupy a superior position to the others in so far, namely, as 

1. Thtbaut's translation of the pessage is gWen hare. Tbibani hae 
stated here ' being* it should be ' things 
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they are that which require to be controlled - more important 
than the senses are the objects’, aud so on. More important 1 
than the senses - compared to the horses, - are the objects - , 
compared to roads - because even a man who generally 
controls his senses finds it difficult to master them iu 
presence of their objects; more important thau the objects 
is the mind-compared to the reins because when the mind 
inclines towards the objects even the non-proximity to 
the latter does not make much difference ; jmore important 
than the miud {manas) is the inte'lect [buddhi) compared to 
the charioteer - because in • he absence of decision (which is 
the characteristic quality of buddlii) the mind also has little 
power; more important than the intellect again is the (indivi¬ 
dual) self, for that self is the agent whom the intellect serves. 
And as all this is subject to the wishes of the self, llie text 
characterises it as the Great (self). Superior to the self again 
is the body, compared to the chariot, for all activity whereby 
the individual self strives to bring about what is of advantage 
to itself depends on. the body. A;;d more important finally 
than the body is the highest Person, the inner Ruler aud Self 
of all, the term and goal of the journey of the individual soul, 
for the activities of all the beings enumerated depend on the 
wishes of that highest Self. As the universal inner Ruler of 
that self brings about the meditation of the Devotee also; lor 
the Sutra (II. Hi. 41) expressly declares that the activity of the 
individual soul depends on the Supreme Person. He *alone 
is the Ultimate means for accomplishing the meditation upon 
that which is to be made amtnable ( vasi'karya ) and that 
which is to be attained ultimately; hence the text says 
More important than the Person there is nothing - It is the 
Ultimate means. It is the final goal 

1. Wherever, in Thibaut's translation, 'Higher 1 occurs 'More impor¬ 
tant' has been substituted as RanKaramilcuja renders param as more Impor¬ 
tant, 

2. This sentence has beeu modified in this translation, at Tbibant's i« 
incorrect. 

3. Our translation of the Katha. text is substituted in the place «{ 
Thfbant'a. 

14 
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Analogously scripture, in the Atitaryami Brahtnaqa, at 
first declares that the highest Self within witnesses and rules 
even thing, and thereupon negatives the existence of and 
further ruling principle ‘There is no other seer but He’&c. 
Similarly in the Bhagavad Gita: “ The abode, the ageut, the 
various senses, the different and manifold functions, and 
fifth the Divinity (i. e. the highest Person) " (XVIII, 14) 1 
The Divinity meant here is the Highest Person ( purusa ) alone* 
because of the Giia-statement H I dwell within the heart of 
all; memory, peiception, apoha (absence of consciousness) 
(XV. )5) a ; and making Him amenable means complete surren¬ 
der to Him, as seated in " The Lord dwells in the heart of all 
creatures, as if mounted oil a machine (body), causing them 
to turn round andiound by'. His Maya, Surrender unto Him 
alone with all your being, Arjuua... ” {Bh. Q. XVIII. 61-2) 3 , 

I. iii. 12. 

sarv^su bhute$u gudho'tma it a prakfthate I 
df$yate tv agrya i ir buddhya suits nayd suksmadarhibkih ii 12 ii 

This person residing in all beings as their Selfdoes 
not .shine being hidden (by His Maya), but He) is 
perceived by those subtle seeing seers with their 
iutcl’ects oue-pointed and subtle. 

Commentary r 

gudhuh : hidden ; because of being hidden by the tnaya of 
tuple qualities. 

na prahasate : does not shine ; (as he is) to those who 
have u t voutrolled both their inner and Outer sense-organs. 

ogryaya : being oue-pointed, that is having no outer or 
inner activities. 

sub^madarkibhih : by those experienced in peiceiving 
intuitively. 

drfyate : is seen ; th*s is. the meaning, 

1. Bh. O- tr9Mle(i9^ pn^ £pd tlie sentence ia njodififlJ by ua. 

2. Bh. 6. translation is ours. And the sentence 1* modified by up* 

3. Bh. G. trana. is modified to suit Sti BAtnSnuja's meaning. 
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I. ii!. 13. 

yacched van tnanasi prajhas tad yacchJuana atmani \ 

Jhanam atmani mahati niyacchet tadyacchecchantaatmani il 13 II 

The intelligent (man) must integrate his speech 
with mind, integrate the mind with the intellect in 
the soul, integrate the intellect with the soul that is 
great, (and) integrate the soul with the quiet self. 

COMMENTARV: 

Now He { Death) shows the manner of making one’s 
inner and outer organs actionless, and manner ot knowing the 
nature of the individual soul mentioned iu the mantra 
(K. U. I. ii. 12) “through attaining the Yoga of one’s iuner 
self”. 

yacched: In respect of this mantra Si i Ramanuja has 

stated as follows: “The following describes the manner of 

controlling the senses, metaphorically described as horses and 

others yacched vdhmanasi : (One) must integrate one‘s speech 

with one’s mind, that is, place one's organs of speech etc., and 

the organs of seuse in the mind. The objective case after the 

noun vak is omitted according to the {Panin i an) rule supatn 

suluk . (VII. i. 39). The locative case in manasi is lengthened 

according to Vedic exception, tad yacched jhana atmani: 

tat : that mind one should integrate with the intellect. Jttdna • 

here indicates iirellect mentioned before, jhane atmani : these 

are two locatives which are not coordinate ( vyadhiharana ). 

The meaning is : with the intellect that is in the soul. Jndnatn 

atmani mahati niyacchet : (one) should integrate (one’s) intellect 

with the soul that is great and agent. Tad yacchet Santa 

atmani : That agent one should integrate with the Supreme 

•Self, the indwelling Ruler of all. The ueuter * tat * is accor* 

ding to Vedic exception. That abode 'belonging to Vi§nu is 

to be attained by such an occupant of the chariot (the body). 

This is the meaning.’’ 

* 

This (above passage in the Sri Bha$ya\ has been 
explained by the author of the Srutaprahasika (as follows). 
n Integration of speech with mind means making (speech) 
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indifferent towards activities that are contrary to the 
mind. Integration of mind with intellect means making 
mind act in accord with the decisions of the intellect. 
Intellect is of the form of decision that the objects are 
Tenouuceable (heya). The integration of that intellect with 
the sonl means impelling the intellect towards the soul with 
a view to perceive it as something that has to be sought after. 
Quiescent means the state of being always opposed to the six 
waves of desire. Integration of the soul that is great ( mahat ) 
with the quiescent self meaus the consciousness of its being 
subservient to that (Supreme) Self”. 

Since the word atman is masculine, the word must be used 
as such, but ,it is used (as the Bhasya says) in the neuter 
accoidiug to Vedic exception. 

If it be asked that the statement in the Bhazya- thaL the 
two locatives jnane atmani are not cc-ouHnate, (and (bat) the 
meaning is that (one) should integrate (the mind) with the 
intellect which is in the soul—is not correct, since the qualifi¬ 
cation * which is in the soul * serves no puipose, there being no 
knowledge which is not in the soul. It cannot be stated that in 
case this much is said that one should integrate that with the 
intellect (that is, if in the mantra the word ‘ atmani* is 
omitted), there is a possibility of mistaking this jnatia * for the 
nature of the soul (atma-svorupa or dharmi-bhuta-jnana ); 
therefore it is said (in the mantra) jTiatia atmani , intellect 
which is in the sonl, because it (delusion) will get strouger by 
taking them i. e. jnane and atmani as co-ordinate words* 
Verily the word atmani cannot exclude the acceptance mis’ 
takenly of jTiaiia to be the soul. Nor can it be said that the 
meaning of the Bha$ya “ which is in the soul '* is that which 
is in the soul in the relation of cognition and cognized 
{viqaya'vifiayi-bhava-sambandha), that is jnana atmani means 
jnane that has the soul as its object ; since thus it selves the 
purpose of distinguishing this from the substantive conscious¬ 
ness there is no fault of purposelessness ;because then the 
mantra-passage “ jn an am atmani mahati niyacchtt** becomes 
superfluous, this meaning is aheady implicit. We reply ; This 
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is what Ramanuja means. In the statement '* tad yaoohed 
jnctne atnuini” the locative ' Zxtmani * has the meaning of the 
cognized ( visaya). And that knowledge of the soul i.e., with 
a soul as its object is of the|form * the soul is that which is lo 
be sougnt after All others are to be renounced. And this 
means that this kuowledge which is of the form of decision 
that the objects are to be reuounced, is clear from the Srutapui- 
kdkikd, The integration of (he soul which is great, of such 
knowledge that is of the form of decision to seek after the 
soul and renounce all else that are other than that, means to 
direct ihe consciousness to turn towards the purpose of seeing 
the soul alon^, which is the object to be sought after. This 
is also clear from the Srutaprakdsika. Since thus both the 
passages have their respective purposes, there is no room for 
doubting that they are superfluous as maintained by you 
(the objector). 

I. iii. 14. 

uttiafhata jagrata prapya varan nibodhata I 
kqurasya dhard nikita duratyayd 
durgarn pat has tat kavayo vadanti li 14 ii 
Rise up l Be awake! Approach superiors (and) 
learn ! The knife edge is sharp and difficult to walk 
on. The learued speak of this path as difficult to 
attaiu. 

Commentary: 

Having thus instructed the manner of attracting (Him), 
He (Death) now calls the attention of the well-equipped 
persons (adhikari purusah ) :— 

uttistata : Rise Up: become inclined towards the know¬ 
ledge of the Self 

jdgrata : Be awake: bring about destruction of the sleep 
of ignorance 

varan prapya : approaching great teachers 
nibodhata : learn the truth of the Self. Or else 
varan prapya : obtaining boons from the Godhead who 
has been well-mcditaUdfupou, or fiom those that know llie 
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boons, 9uch as those mentioned in the passage '* Yon will 
correctly understand the real nature of God " 

nibodhata ; learn the uature of the Self that is to. be 
known. The intention is that one should not be indifferent 
(to the knowledge of the Self) 
kavayah rknowers 
tat : the truth of the Self 
durgam pathah : as the difficult path 
vadotUi : speak of. Por what reason ? foi the reason the 
truth of the Self is 

k$urasya dhdrd \ edge of a particular weapon 
nikita: sharp 

duratyayd : difficult to walk upou. 

What is meant here is that just as he who walks on a 
knife-edge has to lose his life if there is least inattention (on 
his part), even so at the time of knowing the uature of the 
Self if there is committed the blunder of inattention theie 
happens loss of one's self. 

I. iil I£. 

akabdam asparkam arupam avyayam 

tathdrasan nit yam agandhavac ca yat ; 
anadyanantam mahatah Parain dhruvam 

nicdyya tan mftyumvhhat pnrmucyate h 15 

Having perceived that (Self) which is eternally 
soundless, touchless, colourless, imperishable and 
tasteless, odourless, and beginningless and endlecs, 
and higher than the great (soul), fixed, one gets 
re’eased from the mouth of death. 

COMMENTAFV : 

Now He (Death) concludes here (with this mantra). The 
word ' eternally ' goes with everyone of the adjectives, viz. 
soundless, etc. Vor the same reason of being soundless etc. 
It ia imperishable like time {hfflarat). It means having no 
diminution of parts 
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mahatah : the soul. With the word mahatafr reference is 
made to the individual mentioned in the previous mantra 
(KU. I. iii. 13.) atmani mahati niyacchet . 
dhruvatn: Fixed (immutable) 

uicayya: Having perceived, i.e. having contacted (God) 
through the meditation of the form similar to perception 

m'ftyumukhat : from the mouth of Death, means from the 
terrible samsdra. 

I. iii. 1 6. 

Nacikcfam upahhydnam Mftyuprohtam sanatanam \ 
uhtvd srutva ca tnedhdvi brahmaloke mahiyate N 16 : 

Haviug spoken or liearJ this eternal story ( vidyd) 
o 1 Naciketas told by Death, the intelligent is glorified 
in the world of Brahman. 

Commentary : 

To conclude : Ndciketatn : This vidyd {upakhydnaux) recei¬ 
ved by Naciketas 

Mftyproktam : taught by Death, that is, Death is only the 
teacher and not the author (of this vidyd'l. Therefore 

sanatanam: eternal. The meaning is being of non-human 
origin, it is eternal because of uninterrupted transmission 
(of this instruction) 

I. iii. 17. 

ya idam paraiiiam guhyam kravayed brahmasamsadi 
pray at ah braddhakaU vd tad dnantyaya kalpate 

tad dnantyaya haipate I] 17 II 
If one who ‘purified makes this extreme esoteric 
heard iu an assembly of Brahman as or at the time of 
Sraddha (then) that is capable of granting infinite 
fruits. 

Commentary : 

brahmasaihsadu: in the assembly of Bralimanas. 


This concludes the Third Valli of the First Adhyaya 
of the Kathopanisad . 
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MOON V SECTION : 

IV VALU- 
II. i. I. 

pardhci khani vyatrtyzt svayambhus 

tasmat parah pasyati ndntaratjnan | 
kakcid dhtrah pratyagatmanam aiksad 
dvrttacaksur amrtatvam icchan ,< 1 [J 
The Self-born (independent lordj condemned the 
senses (to) extraversion : therefoLe they see (outward 
objects) and not the inner self: some intelligent man 
with his eyes turned inward seeking immortality 
sees the inward self. 

Commentary : 

(Yama) seeing those that aie indifferent to the nature , of 
the Self in spite of the inspiring iustjuction ‘ Rise up and be 
awake...(I. iii 14.) expresses (his) giief (thus): 
khani : senses 

parahci: means parch aheanti: which are extraverted, 
that is, those which reveal outer objects but not the selt. 

Then he gives the reason (fot their extravertuess) : 
avayambhuli: Self-bom: independent Lord 
vyatptat : tortured (condemned) : fiom root tr: to torture 
{himsa). Or else the meaning is (the Lord) has created the 
sense-organs which reveal objects, since roots have more than 
oue meaning. 

tasmat: therefore 

parah : is the same as paracah (objective plural). The 
meaning is they sec or grasp the outward objects and not the 
inner self. Or else “ Parah : becoming extra verted (they) see 
the objects alone M is the meaning. 

If the reading is Parah pakyati: the singular refers to the 
world (in general). 

Death says that though the nature (svabhdva) of the 
world is like this, there is some extraordinary person who 
inclines towards the inner self like one who is swimming 
upstream in a river. 
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u. 5. 

ka'scit dhtrah etc: The meauing is someone sees the self 
that is inward (pratyaTicam atinatiani\ The Parasmaipada is 
Vedic usage. The same i* the reason fur the use of the 
Imperfect tense instead of the Present tense. 

cdk$us : eye ; refers to or stands for all the sense-organs. 
This (av/dtacak^us etc.) mean-3 one seeking after liberation 
with all his sense-organs withdrawn fiom their respective 
objects. 

II. i 2. 

paracah kaman anuyauti balds 

it mfiyor yanti vitatasya pd&ani 
at ha dhlra amjiatvarii viditvi 

dhruvam adhruve$v ilia na prdrthayante t 2 [1 

The immature follow the outward objects of desire. 

They get into the noose of the omnipotent Death. 

Bnt the intelligent knowiug the immortality, the 
everlasting, seek not (for anything) among the tran¬ 
sitory (objects) here. 

Commentary : 
baidh: those of small intelligence 
paracah kaman : outward objects of desiie alone 
anuyanti : know 1 

te tnftyor ...: They get bound in the wide saihsara ; or else 
the meaning is that they fall iuto the noose of mine (Death) 
whose authority is unquestioned everywhere 

atha : the word 1 atha " (then) means taking up a different 
aspect of the present topic 
dhtrah: the intelligent 

dhruvam amjiatvaih viditvd : knowing the everlasting 
immortality in the inner self alone 

iha: here in this world, of saihsara 

1. anuyxntH* lender id ai avagacchanii by R1L But in no edition do 
we have the reeding ouug<rcchanti : follow, which ia better than the com¬ 
mentator's reading 1 . 

16 
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adhruve$u : among the transitory (objects) 

ita prarthayante : hanker after nothing. What is meant, 
is one who has known the truth of the inner self has to aban¬ 
don everything else. It must be noted here ’hat siuce the 
I-ntss (ahafhfva) of all the individuals has refeience to the 
Supreme Self and consequently the Supreme Self is denoted 
primaiily by ‘I* ( chain ) He (the Supreme Self) has the 
(quality of) Selfntss {pratyabtva ) 

II. i. 3. 

yena rupam rasam gaitdhath kabdan spatbathb ca maithunan \ 
etenaiva vijanati him atra pari$i$yate 1 etad vai tat il 3 II 

With regard to this by which alone one perceives 
colours tastes, smells sounds and touch on account of 
contact between two what remains there ? This verily 
is That. 

Commentary : 

maithunan : the particular pleasures brought About by 
union 

yena etenaiva vijanati: the meaning is by which this 
means alone one knows completely (i e without lemainder). 
The idea is that the sense organs which reveal colour and 
others are able to do their functions only when permitted by 
Him as in (the passage) “ Him, the light of lights, the Gods 
adoie” (Br Up. IV iv. 16.) 

him atra paribif}yate •* The idea is what is there that is 
not revealed by Him 

etad %'ai fat: This is That. The supreme abode wlrch 
was already mentioned as that which is the attainable is This 
alone that is, the nature of the Supreme Self which is descri¬ 
bed in this mantra. 

II. !. 4. 

6 vapnati*am jagantdntaih ea ubhau ycudnupasyati \ 
mahdntam vibhum j tnianam matvd dh\ro na bocati II 4 II 
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By which (one) peiceives both.the worlds of dream 
and waking consciousness, meditating on the Self, 
(linn), great and minute, the intelligent (out; does 
not grieve. 

Commentary; . 


svaptiantam : (the state of dream); the meaning is by 
which the Supreme Self having the form of the senses, mind 
and others, men [lohafy) perceive all the dieam ami waking 
worlds. Hun has to be supplied before ' mahantani '-the 
great This has been already explained (under K,U. 1. ii. 2 L 

II. I 5. 

ya idam madhvadam r tda atmdttafh jxvatnantihat \ 
i kanam bhutabhavyasya na titovijuf>vpsat$ I 

ttad r ai tat II 5 h 

Him who knows this (individual soul) the eater of 
honey (results of actions) and the lord of the past and 
future near (it), one should not despise. 1 This is 
that 

Commentary ; 

idam: this, the neuter usage is Vedic exception (It has 
to be taken as imam : this' 

madhvadam : the eater of the results of actions mentioned 
In the passage fiam ptbantau (K.U. I. iii. 1. a) 
jivam atmanam ; the individual soul as ;iva 

an tJutat tiartam bhutabhavyasya : and the Lotd of all 
cobscient and inconseient at all the three times, that resides 
■ear him (the fiva) as said in the passage u guham ptavitfau w 
(I. iii. 1. b) 

yo veda : who knows 

1 cf Istfvlfiyopattisad fl <3 which is repeated here. VeAkatanltha haa 
tendered it tbna tato na vijn*up<*ale brahnUttnakatvenldndreteatt aarresii 
avlttnavibhatinylylt kntaacid apl da vljngnpaate kvadd apl uodAm ns 
kemdlf Artbab 

2 Reading given In Katha. text ’ An roUndo (tram) la imea. 
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fta tato vijugupsats: him even though a doer of bad 
actions one should not despise The word jugupsd ia stated, 
to mean despise under the Sidra (Pdrftni III. i. 50 ) “which 
enjoins the employment of the suffix 'su/i 1 after the three 
roots gup, tij and kit The Ablative case tatab is in accor* 
dance with the Varttka under IT. iii. 68. 

etad vai tat : the meaning ia as explained before. 

II. I. 6. 

yah purvam taPaso jdtatn adbhyah purvam ajdyata 1 
guhdm pravikya titfhantam yo bhUUbhir vyapahyata \ 

etad vai tatn 6 U 

Who was born first fiom waters, that Brahman first 
born out of will (tapae) residing after entering into 
cave (of the heart) with the elemenfs, Him who sees. 

This is indeed That. 

Commentary : 

yah : who 

adbhyab : from waters; aa stated in Mann “First He 
created waters alone. In them he cast his seed. That became 
the golden egg brilliant like the Snn. Brahma the 
grandfather of all the worlds himself, was born from It". 
This adbhyah is in the Ablative case ( apddana : Pdtfini 
t. iv. 24.) 

purvam : before individual creation (or particular creation, 
vyatfi) 

yah afdyata : who was horn 
tom : Him 

taPasah pUrvam ; first born out of sheer will alone 
as stated in the scriptural text (Tait. Nara . 19.) “ That divi¬ 
nity gieater than all the worlds, Rndra, the chaser out of the 
dleeases of 9amsdK± the unlimited omniscient ( maharqi ) saw 
Brahma, the first among the Gods, while beiug bom before 
the creation of anything else. ” 

guhdm pravikya Uqthantam: having entered the cave of 
the heart and established (himself) there 



It. 7. 


KATH0PANIS4P 


m 

bhZitbhih : with the elements, that is, having body, sense* 
organs and inner organa etc.—such a Biahman, the fourfaced 
vyaPakyata . ‘He saw with the benediction “ This must be 
the creator of the world 

dad vai tat This indeed is That: (this) has already 
beta explained. 

IV. 7. 

ya firdqetia sambhavaty Aditir devatdtnayi I 
gvhdtn pravikya ti$hant\ yd bhutebhir vyajdyata I 

dad vai tat ,1 7 ■; 

'Which Adiii (eater) remains with breath possessing 
many sense-organs (dcvatamayi) remaining in the 
cave after entering into it: (and) which (Aditi) is 
born with elements. This indeed is that. 

COUlfBNTARY : 

This mantra has been commented upon by £ri Riininuja 
under the Veddttia Sutra (I. ii. 11) " The two have entered 
the Cave”. To quote theBA3?ya: “ Aditi means jiva (the 
etymology being) he who eats (atfi) the frtrts of actions. 
Prdqena sambhavali : remains with the breath, devatamayi : 
having enjoyments dependent upon the sense-organs. Ouhdrrt 
Pravikya tisfhanti : residing in the hole in the lotus of the 
heart; bhutebhih vyajdyata : having contact with elements 
earth etc., is boru with the manifold form of gods and others." 

dad vai tat : This indeed is that, that is, tatz That. This 
means that this is one which has That as its self. It may,be 
noted that since in this veiy context in the passage (KU. 
I, l 17.) "the word devam was explained as meaning that which 
has the Supreme Self as its self, since in the Gita passage 
elucidating this scriptural passage (XIII, 2.) k^drajtHa etc.: 
know me also as the knower of the body ” the word mdm has 
been explained by &ri Ramanuja himself to mean maddtma- 
kam : that which has me as its self, and since just as the 
word indicatiug the inseparable quality is capable of denoting 
the substance, even ao the word indicating a Bnbstance having 
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inseparable attributes also is well known as capable of denoting 
(signifying) its quality, therefore the explanation of the word 
1 tut * (that) as meaning that which has that as its self is appro¬ 
priate. 

II. i. 8. 

arat\yor nihito jataveda garbha iva subhfto garbliinlbhifr l 1 
dive diva 'tdyo jdgfvadbhir haviqmadbhir manu$yebhir 

agnih I ctad vai tat .. ti it 

Fire, called Jatavedas, is placed in the two arat\is 
adorable day by day by devoted men with oblatious, 
lcept carefully like fetus iu the womb by preguaut 
women. This indeed is That. 

Commentary : 

aratfyoh : Fire that is iu the two arayis 
garbha iva ...: Like the fetus carefully kept (protected) by 
pregnant woman, with food and diink. This goes with the 
preceding nihita ; is placed. 
dive diva: day by day 

fagfvadbhih : by the wakeful that is not inattentive 
haviemadbhih : such as offer oblations like gliee etc. 
tdyah: fit to be praised by such ljUviks 
agnih: Fire, one who takes (praisers) to the forefront. 
This is to be construed as going with (placed in the arar^is}. 
at ad vai This nature of Agui indeed 
tat : is that which has Brahman mentioned before as its 

Self. 

II, i. a 

yatah ccdeti suryo'staih yatra ca gacckati I 
tarh devah sarve arpitas lad u ndiyeti ha&cana \ 

ctad vai tat 11 9 1 

From which rises the Sun and where he sets; in 
Him all the gods are set. That nobody can traus- 
.geesa. This indeed is That. 

. cl. RV.1II.89. 3n;SV. L7.0: JCBU. a 4. a 
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Commentary : 

yatah.., : From which Brahman the Sun rises and in 
which he merges 

tarn dtvah ..: The meaning is that all the gods are 
established in that Self. 

tad unaiyeti hakca ia' tat : That Brahman, the Self of all, 
nobody transgresses, siuce it is like (one s own) shadow that 
cannot be jumped over. This is the idea. 

U ; eva : emphasise the point. 

etad vai tat : this has been already explained. 

II. i. 10. 

yad evdta tad atnutra yad amutra tad anv iha i 
mrtyoh sa vtftyum dpnoti ya iha naneva pahyati U 10 If 

This same indeed which is here is yonder. The 
same that is yonder is here. From death to death 
goes he who sees here as if there is any difference. 

Commentary: 

If it be doubted that since it is not possible for the 
Supreme Self to he the Self of all for the self is that which 
is expei ienced as possessing ‘ I-ness 1 that is ' I* f and that self 
is experienced as absent fiom other places (in such statements 
as *' I am here alone ",) how can such a self be the self of all 
things at all places and at all times ? The reply is as follows : 
yad eva : which truth of the Supreme Self 
iha : here in this -world is experienced as *1' and there¬ 
fore is the Self 

tad eva : that very same 

amutra: is the self of all those that exist in the other 
worlds. Consequently there is no difference in self. This U 
the meaning. To elucidate futlher : the question here can be 
considered in two ways: (i) whether the experience that I am 
here alone which has been staled as opposed to the Supreme 
SUf being llie self of all things at all places and times, is that 
of those who know the truth of the Supreme Self or (ii) that of 
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those who do not (know): Not the first (viewl, since there 
cannot be such an experience on their part as 1 1 am here 
alone *. On the other hand, their experieuce is of that Being 
as iu all things as stated in the passage " I was the Mann 
and the Sun *\ Nor the second view, for the experience 
of the nou-knowers of the truth being limited to them, the 
individual souls alone, their experiences having reference to 
their being absent at other places cannot contradict the 
Supreme Self being the self of all things, He being not grapsed 
by them. 

fnftyoh... : iha : In this supreme Self 
naneva : as if there is difference 
yob pokyati : who sees 
sah: He 

tnflyum aptioti : goes from sathsSra to $aihsdra This 
is the meaning. 

II. i. 11. 

mattasaixtdam aptavyath tieha nanasti kithcana I 
mttyoh sa mftyuth gacchati ya iha naneva pakyati II 11 II 

This is to be attained by the mind alone. There is 
no difference whatever here. Prom death to death 
he goes who sees here as if there is difference, 

Commentary : 

. If it be asked how is this truth of the Supreme Self that 
is the self of all, attainable by us, He (Death) replies : 

idam : The nature of the Self 

manaaaiva : graspable by the purified mind alone. This Is 
•ibe meaning. The same thing already mentioned he repeats 
for the sake of emphasis, ya iha etc.: the meaning is clear. ; 

' II. 1.12. 

[ahgu^hamatrab pvru^o tnadhya atmani titfhati i 

Jsano bhutabhavyasya na tato viju gup sate I ctad vat tat II 12 
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The Person of the size of the thumb, the Lord of 
the past and the future, resides in the middle of the 
b*xly. He therefore does not despise. This indeed is 
That. 

Commentary: 

Uatio bhutabhavyasya : the Lord of all the conscient and 
the inconscient existing at the three times 

madhya atmani : in the middle portion of the meditator's 

body 

ahgu$thatndtrafy titfliati : resides having the size of the 
thumb. 

na tato vijugupsate; tatah : Therefore, for the same 
reason that He is the Lord of the past and the future, due 
to extreme kindness benevolence (virfsafya) na vijugupsate ; 
He takes all the defects that pertain to the body as enjoyable 
things. 

Objection (1) If it be asked whether (it ia not) the indivi¬ 
dual soul alone that is described iiu this mantra because 
he is described as having the size of the thumb in the &ruti texts 
such as 14 lord of the Breath, wanders about (bound) by hie 
actions; " "having the size of the thumb and with brilliant 
form similar to the Sun M (&vet, Up . V. 7, 8) and Sin^ti texts 
(such as) “ Death pulled out forcibly the man of the size of the 
thumb " (. MhB . Vana 281. 16): it cannot be said that the Lord- 
ship over all the past and’the future cannot go with him (the 
individual soul), since in accordance with the characteristic 
first mentioned the said overlordship mentioned at the end 
can be explained (to be) relatively (so); we reply Not (so) 
Because in the Adhikarcna beginning with the Sutra (Vedanta) 
* 4 £abdad eva pramital }—On account of the word (Uana) itself, 
the measured” (1.3. 21), raising the same objection ( putvapak$a ) 
it has been established that since the measure 4 thumb * due to 
delimitation by the heart can happen to the Supreme Self 
also, and since such a measure, is mentioned also in conne¬ 
ction With the Supreme Self in the Taittiriya passage “The 
person is of the size of the thumb and resting on the thumb 
18 
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(heait) (of that -size) ” ( Tait. Narayaniya 53) and in the 

asvataropani$ad “ The j erson of the size of ike thumb, 
rlit inner self, is always residing in the hearts of the people” 
till. 13), and since the unlimited lordship over the past aud 
the future is the unique characteristic of Brahman alone, this 
mantra refers only to the Supreme Self. 

Objection (2) But what some here say is The measure 
of the thumb is the characteristic of the individual soul alone ; 
however, the first half of this mautra simply restates the 
(nature of the) individual soul, and the thiid quarter informs 
that he is himself the Supreme Self.” This is uot correct, 
since iu that case the next Sutra (I. iii. 25) “ Iu relation (to 
the human heart since lie resides) in the heart, this is so since 
human beings are qualified \for the meditation)” the purpose of 
which is to show that the measure of the thumb can apply to 
the Supreme, will become incongruous. 

Objection (3) If it be asked “ One may doubt that in this 
mautra there is no mention of jlva being the Brahman, since 
there isuo reason to postulate the measure of the thumb to the 
individual soul who is lcnowu as having ilie measure of the 
point of the awl ( aragra ), to clear which doubt this Sutra has 
come into existence to prove its thumb-size”, we reply that 
this explanation is a strained one. 

Objection (4) If it be asked “Since on account of the 
lexicographical passage” “ Ikvarak karva Ikdna}} . " the 
word I£ana is established as signifying a particular god, aild 
since the author of the Srutaprakasiha, who has commented 
upon the &ri Bha$ya passage under the same sutra &abdad 
eva pramitah ” “ On account of ihe woid Uano bhutabhavyasyax 
verily the Lordship over all.lthe past aud the future cannot 
belong to the individual who is subject to harma " as follows 
” Since by the word (kabda) itself (in the .Sutra I iii. 24J 
T^ana is referred to, the conclusion arrived at here is not due 
to any characteristic (lihga), but due to the word applying to 
the Lofd Himself. This is the significance of the particle 
1 eva * (itself),” accepts the word Udna as Siuti (one of the six 
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Pratnaqas of Jaimini such as irutt, Urtga etc.,), the same sutra 
(*. e. word Tsana) excludes Narayana and the individual soul, 
and so this mantra has reference to Rudia alone. (We reply) 
Not so. When a word that has both Yoga and Riidhi (etymo- 
logico-nominal) significance, has a word which qualifies that 
which is indicated by the Yoga-significance of the former 
{yoga-rudhi-woid), the nominal ignificauce is not entertained, 
as seen in the examples such as the passage 
padmdni yasyagrasaroruhdr}i 
prabhodhayaty urdhvatnuhair mayiikhaik , 

[The Lotuses growing in the lakes on the top of which 
(Himalayas) (the Sun) makes blossom forth with his 
rays that shoot upwards] ( Kumarasambhava). Here in this 
passage it is seen that on account of the use of the word 
4 agra ’ (top) which qualifies the saras (lake) indicated by 
the first member of the compound saroruha, the nominal 
significance of the word saroruha is rejected. Otherwise the 
word padmani need not be used. Therefore the word TSana. 
is not a &ruti (of Jaimini). Only on account of lack of uatural- 
ness (in the interpretation) the author of the Srutaprakdsikd 
himself has resorted to an alternative way of explanation 
beginning with “ Or else ”, in accordance with the natural 
trend of the Srt Bhdsya. This discussion is enough. To pro¬ 
ceed. 

etad vai tat : This indeed is That; this has been already 
explained, 

II. i. 13. 

ahgu$thamdtrah puruso jyotirivadhuinakah 1 
iidno b hutabhavyasya sa evadya sa u &vah I etad vai tat II 13 II 
The person of the size of the thumb like the light 
without smoke, the lord of the past and the future. He 
(is) alone today and He himself tomorrow. This 
indeed is that. 

. Commentary : 

jyotih .’ : Light. The meaning is He is shining likj 
fire with dry fuel. 
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sa eta .* He himself, the gToup of things of today and the 
group of things of tomorrow, the group of things that exist in 
the three times, all these have Him as Self. This is the 
meaning. 

etad vai tat : This indeed is That, (the meaning) as 
before. 

II. i. 14. 

yathodakam durge vfqtam parvatc$u vidhdvatt I 

tv am dharmdn Pfthak Pahyams tan evdnuvidhdvati || 14 [1 

As the water rained on the top of the mountain 
flows on all sides of the hills, even so one who sees 
dharmas differently runs after them alone. 

Commentary : 

Just as the rain water showered on the top of the moun¬ 
tain flows on the adjacent hillocks falling dpwn in cascades, 
being scattered, so also, one who perceives the states of being 
(i dharmdn ) of the inner ruler of gods and of men, which belong 
to the Supreme Self, as those that pertaiu to different substrata, 
falls into the abyBS of saritsdra after the manner ofthe fall of 
mountain-streams. This is the meaning. 

II. i* 15. 

yathodakam buddhe kuddham dsihtam tddfg eva bhavatl I 
evam muner vijdnata dtnid bhavati Gautama I! 15 U 

Just as pure water poured into pure water remains 
the same, even so becomes the soul of the intelligent 
meditators, O Gautama! 

Commentary : 

He (Death) speaks of the result of knowing all as 
having One Self. 

yathodakam ... : Just as pure water mixed with pure 
water remains like that alone, that is in no way different, 
even so 

vij&uftal i mUf *u£: Of the intelligent one that practises 
meditation 
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atntd: the soul becomiug pure on accout of the know¬ 
ledge of the Supreme Self 

bhavati : becomes similar to the Pure Supreme Self. 
This is the meaning. 

Gautama ! O Gautama I He (Death)* addresses him 
(Naciketas) as O Gaulauia, out of gladness, indicating the 
greatness of the Attainable. 

This concludes the First Valli of the Second Adhydya 
of the 

Kathopantsad. 


FIFTH VALLI. 

II. ii. 1. 

Pur am ehadakadvaram ajasydvakracetasak I 

anutfhdya nahocoti vimuktas co vimucyate n etad vai tat, 1 it 

There is the City with eleven gates of the un- 
devious'inincled, uubom • One discriminating this 
does not grieve (He) being free gets freed. This 
indeed is That, 

Commentary : 

puram : Theie is the city called the body with eleven 
gates for going out, which are of the form of eleven OTgans. 

ajasya : of the soul that suffers no change of the kinds of 
birth ttc. 

avakracetasah: having his mind uucrooked, that is, 
straight-minded, that is, capable of discrimination. 

Just as the city is distinct from its owner, so also the 
body becomes distinctly known from its self. The idea is that 
for the nndiscriminating person the body itself is the soul. 
(That is he suffers from dehatmabhrama) 
attutfkdyo: knowing distinctly 

na socati ; does uot grieve. The meaning \s he is free 
from grief, desire etc. which are related to the body 
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vimvktas ca vimucyate : Being free one gets freed. Getting 
free from sorrows, desires, hatreds etc. which are of the body 
and others ( adhyatmdkadl) % while living according to the 
maxim enunciated in the Vedanta Sutra. “ Then exhausting 
the others (merit and demerit) through experience one attains 
union " (IV. i, ), at the end or lapse of prarabda karma ' 
attaining the river Viraja. through the path of the Arris 
etc., one becomes freed Item all contact with matter (Prakrit). 
This is the meaning. 

etat vai tat: This indeed is That. The nature of the 
fieed described in the mantra is one that lias the Supreme 
Self as its Self. This is the meaning. 

Once again He (Death) emphasizes the Selfness of Brali- 
man of all. 

II. ii. 2 

l hamsa)} suci$ad va&vr antariksasad dheta 
vedi$ad atithtr duror\a*ai 1 
nr$ad varasad rtasad vyomasad 

abja gojd fiaja adrijd ft am brhat 2 ii 

The Sun, the brilliant, the wind in the atmosphere, 
the fire ou the altar, the guest in the house, the 
dweller in man, and dweller in those above them, 
resident iu the world of truth, dweller in the celestial 
sky, there water-born, earth-born, sacrifice-born, 
monntain-boin,—these are the great Truth. 

Commentary : 

hathsah: The Sun 

1. kartua that baa begun to bear frojt is PrBrabda karma. 

2. This is a mosl used Mantra belonging as it does to all Vedas and 
ifikhaa 1 Cioss refeiences to this Mantra aie given according to Lbe VEDIC 
CONCORDANCE- Bloomfield. RV. IV. 10 S . Vaj. Sam X 24, XII. 14; 
Tait Sam : I. 8. 15 2 ■ IV. 2. 1. 6 , Mait. S. 1L 6. 12 . II. 71.14 ; III 2. I : HI. 
18. 1 : IV 4. 6 , IV. 57. 3 ; Katli. S. 15. 8 , 16. 8 Ait B. 4. 12. 5 ; Sat. B.5. 4.3 22. 
0. 7.3. 11; Tait Ar. 10 10 2. 10. 50. 1 . Mah. Nsr. Up, 9. 3 17/8. etc. 

Tbla Mantra U kno wn by the folk -wiug names Dtn ohanS rk, Ha*hsavail. 
and Angtratapavitra ; 
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suciyat : suchan ; in the Summer, sldati : There is. In 
other words, the brilliant. 

Vasuh : The wind : vasayati : makes one live :; 

antarth$o8ai : aiitartk$e sldati : That which is in the 
atmosphere 

hota vedi$at: The Hotv-priest or the Fire who is in 
the altar. 

atithir duroi^asal : the guest that ha9 come to the house, 
nr sat: One that resides in men as their self- 
varasat \ One that resides similarly in those above men, 
that is the Gods, 

rtasat : One that lesides in the World of Truth {Satyaloka 
of Brahman). 

vyomasat : Vyoma means the celestial sky. The indivi¬ 
dual soul that is there also 
abjafy : water-boru 
gojdh : earth-born 

rtajcrh: sacrifice-born, /.e, the Svarga and other worlds 
brought into being by actions. Or else, bora of the air which 
is mentioned here as rta on account of its long-lastingness. 
adrijdh : mountain-born 

All these a*e rtam Brhat, that is, are of the nature of 
the Bjahinan which is unlimited Truth. This is the meaning. 

IT. ii. 3. 

urdhvam pranam unnayaty apdrtam pratyagasyati I 
madhyt vdmanam astnain vi&ve devd upasate i! 3 :| 

(Brahman) uplifts the prana and pi esses down the 
apdna. The ViSvedevas meditate upon (that) Dwarf 
sitting id the middle. 

Commentary: 

The Supreme Self resting iu the heart of all lifts the 
pr'&na-bTtath upwards and throws the apdna -breath down¬ 
wards. 

madhye dsinam ^sitting in the middle of the heart-lotus 
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vamanam : The adoiable and worshippable. Or else the 
meaning is one who lias the small size on account of limi¬ 
tation by the heart-lotus. 
tain : Him 

Vibe devaJj : All those of the harmonious nature (sattva- 
guria) 

updsatc : Meditate upon. This is the meaning. 

II. ii. 4. 

asya viaraihsaindtiasya karirasthasya dchinah i 

dehdd vimucyamduasya kirn atra pari &i$y ate, etad vai tat n 4 !■ 

For this embodied (meditator) whether he is in a 
good body or enfeebled body or is departing from it. 
what remains here ? This indeed is That. 

Commentary. 

(Death) says that for the meditator who thus meditates 
upon the Supreme Self there is only that much delay as the fall' 
of the body as stated in the Scriptural text M For him there is 
only so much delay as the departure from the body" (CA. V,) 
VI. 14.2), and that there is nothing more to be done. 
asya dehinah : For the meditator 

barirasthasya : whether be is established in the body tfiat 
is strong, that is, strong-bodied, whether he is in this state 
visrarheamdnasya : or else when lie is enfeebled (in body) 
or dehdd vimucyamanasya : or whether he is departing from 
the body 

kim atra par isisyate : What is tbeie that remains ? The 
idea is he has done his duty ( krtakrtya ), there is nothing more 
to be done (by him) 

etad vai tat : This indeed is That; (this has been) 
explained previously, (that is, the individual soul described 
here has the Supreme Self as its self). 

II. ii. 5. 

na pratjcna ridpdnena martyor jivati hakcana I 
itaffrja tu jtvanti yasmintt etdv updkritau il 5 Jl 
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No man whosoever lives by prana or by apanai 
but all live by something other on which these two 
depend. 

Commentary : 

(Death) here speaks of His grealuess in being the cause of 
the breathing of all creattires ; 
na praqena.,. 

Who is that another by whom they live ? The reply is 
yastniv etau upasritan : On whom these two depend, that 
on which the very fuuctiouings {jivanam) of prdtja aud apana 
depend on that very same depend the lives of all else. This is 
the idea. The rest of the mantra is clear. 

II. ii, a 

(Death) says I shall again teach you the Brahman, the 
most secret and eternal 

hanta ta idam pravaksyami guhyam brahma sanatanam \ 
yatha ca inarar^am prapya attna bhavati Oau ama II 6 II 
U Gautauia 1 surely I shall teach you now the secret 
eternal Brahman aud what the soul becomes after 
departure. 

Commentary ; 

hanta : exclamation indicating wonder. 

0 Gautama atma etc. : The soul after departure, that is 
after liberation 

yatha bhavati : of what nature it becomes 
tatha : of that nature 

punarapi : Once again, to you seeking liberation uninflue¬ 
nced by desires and others (and theiefore) fit for the instruc¬ 
tion, I shall teach, this is the meaning 

II. ii. 7. 

. (Death) explains now as to what is meant by ‘hanta te * 
in the previous mantra which has reference to a particular fit 
person: 

17 • 
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yottim anye ptapadyante banratvaya dthivah I 
sthdi^um anye 'nusQihyantt yathdkarma yathdbrutain ;i 7 (: 

Some souls enter wombs for getting bodies, (and) 
others take up the form of the umnovmg, in accor¬ 
dance with karma and in accordance with knowledge. 

Commentary : 

anye : those unlike you who are indiiTerfnt towards 
learning, the tiulh about the Supreme Self 
banratvaya : in ordei to take up bodies 
yonim : womb of brahmanas etc. 
prapadyante : enter 
anye : others 

sthaiium : the state of being unmoving (trees etc.) 
anusamyanti : attain : 

yathakanva yathdbrutain : in accordance with the actions 
and sacrifices and meditations performed by each, since there 
are the passages " Those of good conduct ” ( Ch . Up. V. 10. 7) 
,f Him follow knowledge and action ” ( Brh . Up . IV. iv. 2). 
This is the idea. 

II. ii. 8. 

He (Death) now takes up the question oil baud after 
calling the attention of the disciple (Naciketas) by creating 
interest (in it): 

ya e$a supte$ / jagarti 

kdmam kdmam puru$o nirtnimarjah I 
tadjeva bukratii tad brahma 
tad evdmftam vcyate | 
tasmin lohah britah sarve 

tadu tiatyeti kabcana i! etad vat tat n 8 ii 
That person who is awake whilst others are asleep 
creating through his willing and willing, that very 
same (being) effulgent is that Brahman. That same 
alone is spoken of as immortal. Tkeiein rest all the 
worlds. That indeed none oversteps. This indeed 
is That. 
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Commentary: 

suptegu : Whilst the individnal souls are asleep 
• kamam kdtnam : This is a form with the suffix naniul. It 
means willing and willing (again and again or successively, 
but this word does not mean desired objects such as sons etc.) 
mentioned in the sarvan kaman ( K.U. 11, 23. etc) This meaning 
is clearly (seen) in the Sri Bha$ya and the Srutaprahakika 
under the adhikarana “ Sandhye (III. iii. 1 ) 

tad eva : That very same which is the person creating 
according to His peisonal desire willing and willing, 

kvkratn : effulgent, revealing (objects) 

tad eva : That itself, that is, not dependent upon anything 
else 

tad eva amfiam : that itselt is the Immortal 

He is spoken of as Immortal. The rest (of the mantra) 
is clear. It may be noted that though those that are eter¬ 
nally free [nityamuktah) are also immortal, yet because they are 
not independently so (that is, their immortality is dependent 
upon the Divine Grace as it is), the emphasis tad eva 
amfiam that alone is immortal is not incorrect. This 
enables the i ejection of the view that the freed souls and the 
Divine Lord aie identical, because of the exclusion of any 
other immortal, since the word amfiam here means only the 
Unconditioned Immortal Person. 

IL ii. 9. ^ 

(Death) once again teaches that the One Self is the 1 1" of 
all beings with a view to emphasise that fact, since’it is 
difficult to comprehend. 

A gnir yathaiko bhuvanam proviso 

tup a in rupam pratitupo babhuva ] 
ckas taihd sarvabhutdntaratma 

rupaih ruPam pratitupo bahih ca II 9 U 

Just as the one fire having entered the world has 

become such whose form is preseut in every foim, 
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even so the one inner self of all beings has its pre¬ 
sence in every form and ontside. 

Commentary : 

Agnih :Just as the one element fire on account of its 
presence in everything due to triplication, having entered the 
world with its cosmos 

tTipaih rtipam : in every form, that is, iu all material 
things. Duplication means vipsa (pervasion in all that belong 
to that class or genus) 

pratirupah : one with its form engraved in each. It may 
be noted that since on account of the element fire being mixed 
with all the material forms it is one with its form present 
every where, he is pratirvpa (in every form). 

Similaily being One alone, the Supieme Self is such tha; 
ftis form as antatyamin is present in every fouu. 

bahik ca : He pervades them outside too. This is the 
Cleaning. 

II. ii. 10. 

Death gives another instance: 

Vayur yathaiho bhuvanam parvitfo 
rupam rupam pratirupo babhuva \ 
ekastatha sarvabliutantaratma 

liipaiii rupam pratirupo bahik ca II 10 il 

Just as the one air having entered the world has 
become such whose foim is present in every form, 
even so, the one inner self of all beings has its 
presence in every form and outside. • 

Commentary : 

The meaning is same as that of the previous mantra. 

II. ii. n. 

He (Death) then teaches by means cf an example that 
though there is no difference between the Supreme Self and 
the individual soul as soul, still the defects (of the individual 
sOuls) do not touch Him. 
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Sirryo yathd sarvalokasya cah^ur 

na Upyate cak$u$air bahyadosaih I 
ekas tat ha sarvabhutantaratma 

na lipyate lokadukkhena bdhyah li 11 

Just as the sun is the eye of all the world but is- 
not smeared by the eye-defects which are outside, 
even so tile one Inner Self of all beings is not smeared 
by the griefs of the world, He being outside them. 

COMM' NTARY : 

Sfiryo yatha ...: Just as the Suu though within the eye as 
its divinity, according to the Scriptuial passages *' This (Suu) 
with his rays is established in this (eye)" " The Sun becoming 
the eye entered the eye-ball ", is not touched by the impurities 
that have come out (of it), even so the Supreme Self though 
residing in all souls, is not touched by the defects that are in 
them since He is beyond everything other than Himself, on 
account of His unconditioned-unique Nature of being free from 
all sins etc. 

II. ii. 12. 

eho rust sarvabhutantaratma 

ekam bijam 1 bahudhd yah haroti I 
tarn dlmasthaih ye'nupa&yanti dhirda 

te$dtii suhham sd&vatam netareqdm I 1 2 .1 

That One controller, the Inner Self of all beings, 
who makes one seed manifold, Him residiag in the 
soul, those intelligent oues who see, to them there i? 
eternal bliss (felicity), to none others. 

Commentary : 

ekah : One who has ueitber an equal nor superior 
vaSi: vaiah : will : He who has it is Vatin or else it means 
one who has the universe at His command as stated in the 
passage 11 The world reinaius at His will." Or else 
it means that He is at the command of His devotees as stated 

1. Some-edition! of the text liave rfijwm instead of bJjam. 
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in the (Ramayat^a Balaknnda) passage “ We. the two servants, 

O best of Seers, are liere M . 

ekam bijam : The (oue) seed of the form of the ultimate 
Unmanifest 0 tatnas ) which is undistinguished, being oue with 
Him as stated in the passage " The Darkness becomes one 
with the Divine”. (Pr. Up. IV. 1.) “ All that becomes one 
with the ihiud, the transcendent/' 

bahudhd yah haroti : He who makes it into the forms of 
the manifold matter such as Mahat and other (categories) 
tom : Him 

dtmastham : the inner ruler as stated in the passage 
" Who residing in the Self” ( Sud . Up. ). 
ye pakyanti . Who see 

tenant...: To them there is liberation. This is the meaning. 

II. ii. 13. 

tiityo ] iiiiydtiarii cetanak cetandnam 
ehobahtmatii yo xndadhdti banian i 
tam atmastham ye'nupakyanti dhirds 

tesdm kTimtih kdsvati netaresdm li 13 !l 
Eternal of the eternals, conscient of the conscients. 
one of the many, who accomplishes the desires, Him 
dwelling in the soul, which intelligent ones see, to 
them there is everlasting peace ; to none others. 

Commentary : 

(The Supreme Self) being eternal, conscient and one 
alone, grants with facility the desired objects to the many, 
eternal conscients. 

The rest is clear. 

II. ii. 14. 

Spoken to thus (by Death), the disciple (Naciketas) asks i 
tad < tad Hi manyante'nirdekyani paramam su-kham \ 
hatham itu tad vijdniyain kim u bhati vibhdti vd i 14 il 

1. Here also most texts <rt other c chools have it r\s tfityo'mtydnSm, the 
Eternal in the many transient, (cf Aoaudflsrama ed.) 
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(The knowers) think the supreme bliss as fit to be 
pointed out as '* this is thatHow can 1 know 
that ? Does it shine ? Does it shine luminously too? 

Commentary : 

paramam suhharii tat : That transcendent Brahman, the 
Supreme Self of the nature of Supreme Bliss 

dtad itt : perceptible like myrobalan fruit on the palin of 
the hand 

manyantt : those with accomplished-Yoga, like you, 
think. That is persons, like jou, are able to perceive 

katham : How con I who is incapable of perceiving can 
know' the Brahmau void of coloui etc. 

Does it shine having rays of light ? even then does it 
shine indistinctly due to mixture of some other light (such as 
that of the Suu or of other lmninaiies) ? 

IT. ii. 15. 

?iq tatra Suryo bhati na Candratarahcuh 
ncma vidyuto bhanti kuto'yam agnil} \ 
tam cva bhantatn anubhati sarvaih 

tasya bhasa sarvatn idatii vibhati i 1 16 !l 

There the Sun shiues not nor the moon and stars 
nor do these lightnings shine. How (then) can the 
fiie ? Him shining only, all else shine .after, with 
His light all these shine. 

Commentary : 

(Yama) replies that for the sake of having an object for the 
yogins there is a form of the Supreme Lord, beneficent, on 
His divine, auspicious, as known from the scriptural autho- 
rites such as “ Having the colom of the Sun He is beyond 
darknes” ; “ To Him whose form is ever the same"; and 
the Supreme Self with that body shines distinctly with His 
luminosity transcending all. 
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This mantra has been explained under the Vedanta Sutra 
(I. iii. 4 1.) “ Because of seeing light ” with the following com* 
mentary: There is seen the light of Him that is measured 
with the size of thumb, the light which eclipses all other 
lights and is the cause of all other lights aud helps (them to 
shine.) " And this Commentary (Bhasya) has been elucidated 
by Vyasarya (author of the Srutapralakiha) (thus) : “The first 
half of the mautra is stated thus : ” That hides (eclipses) the 
other lights. The meaning of the first quarter of the second 
half (of the mantra) is stated (that) it is that winch 
is the cause of the other lights, anubhanam shining after: 
by this is indicated the cause-effect relation (between 
Him and other lights). The idea is that the unfailing 
antecedent-consequent relation is indeed the cause-effect 
relation. The meaning of the fourth quarter (of the 
mantra) is stated to be helps others to shine.” This 
(meaning) is supported by the passage “Having whose 
light the Sun shines” (II ? ).' In Ihe same work (&ruta- 
prakakika) there is seen another interpretation which is 
as follows: The first half means that if and when His efful¬ 
gent Light is perceived all other luminaries get eclipsed ; the 
third quarter means that He is the efficient cause, that is, 
when the luminaries come into existence He helps the 
material-causal substances of those luminaries. The fourth 
quarter means that He helps the luminaries eveu after they 
have come into existence by giviug them through His contact 
(indwelliuguess) the power to perform their functions as the 
rays of the moon ( catidra ) help the rays of the eye. 

Others say that the third quarter means that the illusory 
world has no separate appearance ( bhanam ) from that of the 
Brahman which is (its) substrate. But this is not correct, 
because though the active suffix (safr) meaning agent in the 
word ( bkantam ) can somehow be explained in spile of there 
being no difference (between actiou and agent), as in the 
statement “The knowledge of the disciple shines”, yet the 


1. The word othere lieie refers lo the MSyEv Edina. 
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word anubhati " (shines after) is wrong, for when Yajnadatta 
stands having no action of going apart from the action of 
Devadatta, we have not seen any one making the statement 
that Yajnadatta follows Devadatta who goes. 1 

If it be said that we have seen the statement that the 
iron bums after the fire (theie), No. The statement is not 
accepted as a correct one, if it is intended to convey that idea 
by one who already knows that the iron has no separate 
agency of the action 'burning '. 

If it be said : that the meaning accepted by you that 1 if 
and when His Light is perceived the luminaries get eclipsed \ 
is not appropriate, since the liberated ones who have got the 
perception of His Light, yet perceive other luminaries, and 
therefore in their cases there is no eclipsing which means the 
non-perception due to commingling of identical natures, (we 
reply) this question has reference only to bond souls ( baddhas). 

If it be said that it cannot be the case, since there is no 
perception {$ah$atkara) of Him by bond souls, (we reply) No. 
Arjuna aud others had the vision of Him and they were bond 
souls. Or else (it means) wheu the Brahman is considered, 
other luminaries sucli as the Sun do not shine, just as in 
comparison with Kalidasa, lesser ones are bad poets or no 
poets at all. The meaning of the first half (of the mantra) 
(thus) is "That Brahman, therefore has the Form of the 
Supreme Light”. The statement "That hides the other 
lights ” also means the same. 

This same idea is re-euforced by the second half (of the 
mantra) which shows that the coming into existence aud the 
capacity to perform their functions by the other luminaries 
require the help of the Supreme Self. Thus it can be seen 
that there is no inconsistency here. 

1. The Telugu and Tamil ftiantlia priuted texts are very corrupt here. 
The Poona ed. gives the following text which is followed here: 

Na hi Devadattagamane liriyBvyatiriktAgamanakriyBjflnye tiathatl 
YajHadatte gac chant am. 

18 ‘ 
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The BKd$'ya passage is as follows: The pippal tree called 
Samsara which thescriptures describe as having its loots above 
and branches below and eternal.” The scriptural passages are 
u This eternal pippal tree has its roots above and branches 
below {K. U. II. iii 1.1 and ” He^who knows exactly the tree 
with its roots above and branches below ( Tait. Ar. I. II. 5.) 
The state of being with its roots above is on account of begin¬ 
ning with the fourfaced Brahman who is above the seven 
worlds, being the first Cause, and its having branches below 
is on account of ending with earth-dwelling men, cattle, 
beasts, worms, insects, birds and trees. Now he shows that 
Brahman is different from that. This mantra has already 
been explained. (K. U. II. ii. 8.) 

II. iii. 2. 

yad idam ktnca jagat sarvatn 
pratja ejati nihsftam \ 
mahad bhayatn vajram udyatam 

ya etad vidur antftas te bhavanti u 2 II 

All this world whatsoever existing in the breath 
and emanating from it trembles with extreme fear as 
if from the uplifted thunder-bolt. Those know this 
become immortal. 

Commentary r 

Yad idam...udyatam : This part of the mantra has been 
commented upon by 6ri Ramanuja under the Vedanta Sutra 
1 Kampanat * (I. iii. 40). Introducing this mantra he has said : 
** There is mention in the 6ruti of trembling due to great fear 
of Him of the entire world, that is of all creatures residing in 
the person of the sue of the thumb, who is here mentioned as 
Breath (Prana), having emanated from Him. The meaning is 
that the entire world trembles with ‘great fear as if there is the 
uplifted Vajra with the feeling as to what would happen if 
His command is. disobeyed. Mahad , bhayam, vajram , udya¬ 
tam these Nominatives have the sense of Ablatives, since the 
meauing is the same as bhayad asyagnis tapati (ff. U, 
II. iii 3).' 
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This Bha$ya is elucidated in the Srutaprakakiha thus: 
u The word ' existing * is supplied on account of the Locative 
case * prune* , in older to reply to the question “Where from 
it {jagat) has emanated?” The author of the Bhasya (Sri 
Rlmanuja) mentions that He Himself because of the context. 
He Himself is the source... 1 Ejanatn is explained as hampana , 
i. e. trembling, for the root is ejr : Itampane : to tremble. 
Trembling here means the performance of one's own actions 
for fear of evil effects...On account of fear caused by the 
Supreme Person, as if by the uplifted Vajra-weapon, the whole 
world trembles. This is the meaning Here, in this mantra, it 
may be noted that the four words Mahad , Bhayam , Vajratn , 
Udyatam in the Nominative case have the sense of Ablatives. 
The first two words in the Nominative case having Ablative 
sense indicate fear, the latter two words indicate the Brahman, 
called Breath, the cause of fear. 

But some explain this mantra also as follows Bhayam 
means etymologically that of which one is afraid. That is 
that which causes fear. Like the uplifted highly fearful 
Vajra, the Supreme Self, herein called Breath, makes every¬ 
thing tremble. The verb ejati has here the causal sense. 

Yas tad ... : The meaniug is clear, It maybe noted accord¬ 
ing to the maxim enunciated in the adhikarana with the Sutra 
.*• For the same reason Rieath - ata eva praya*' (I. i. 24) the 
.word pratja refers to Supreme Brahman alone. On this point 
there is no controversy (between the several schools). 

IT. iii. 3. 

bhayad asyagnis tapati bhayat tapati Stiryah I 

bhayad lndrak ca Vayuh ca Mftyur dhavati pancamah |[ 3 U 

For fear of Him fire burns, for fear of Him the Sun 
heats, for fear of Him India, Vayu, and Death the 
fifth, run. 

1. The lacuna in the quotations is RacgaismSnuja’s. 
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Commentary : 

dhavati : the root dhavu : to go, when referring to lndra 
and other (god;;) indicates their respective functions. The rest 
of the mantra is clear. 

II. iii. 4. 

• iha ced akakad boddhum prah karirasya visrasah i 
tatah sdrgefu loke$u karxratvdya kalpate 4 

If one before the body gets loosened here is not 
able to know (Him), then he becomes liable to take 
body in the created woilds. 

Commentary: 

sanrasya visrasah prah : before the falling apart of the 
body, visrasah : visramsandl. iha lohe : in this world 
boddhum : to know Brahman 

akakat cet : akahnuvams cet: if unable: the change of 
conjugation is a case of Vedic exception 
tatah : for that reason 
sargtfu lokeau : in the created worlds 
kariratvdya kalpate ■ become subject to dissolution of tile 
form of birth, old age, and death etc : this is the meaning. 

The idea there is that one should attempt to know the 
9elf before the fall of one’s body (». e. one’s death), 

II. iii. 5. 

That the Self is difficult to know (Death) says : 
yatha darse taihatmani 

yathd svapne tatha pitrtoke I 
yathapsu pariva dadfkt tatha gandharvalohe 
chayatapayor iva brahmalohe .1 6 ( i 

As on the newmoon day so in the body ( atmani): 
as in the dream so in the world of the fathers: as in 
the waters as if appearing on all sides so in the world 
of the Gaudharvas: as between the shade and 
sunshine so in the world of Brahman. 
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Commentary : 

yathd darse : the meaning is “just as on the new-iuoon 
day there being no moon-shine the appearance ( pratibhasa ) 
(of things) is not clear, so in this world with legard to the 
Self”. Or else the meaning is : yatkadarke : just as the thing 
seen in the mirror is not seen as (it is) when seen directly, 
free from any modifications such as facing in the opposite 
direction, so is the cognition of the Self here (in this world). 

Now he (Death) says that the same is the case in the 
other world: yathd svapnc : just as the experiences iu dream 
are, unlike the experiences in the waking state, incapable of 
being reviewed, so as to be free from all doubt iu respect of 
them even so, is it (the expelience of the Self) iu the world 
of the fathers. This is the meaning. 

yathdpsu .. : just as the thing under water is not clearly 
perceptible, as the things (outside water), even so 

Paridadrsaiva : looks as if perceived. The meauing is 
that it i§ not seeu all round. That is even in the world of 
Gandharvas the appearance is superficial. 

chdyatapa... : Just as in the admixture of shade aud 
sunshine, the appearance is not such as would be in the 
unuiixed sunshine, so also in the world of Brahman (the four¬ 
faced), the appearance is not perfect. The idea is that there¬ 
fore the truth of That (Supreme) Self is difficult to know. Or 
else, the idea is that though in the world of Brahuun there is 
perfect discrimination between the self aud the non-self, just 
as between shade and sunshine, still the Truth of the 
Supreme Self is not attainable for thpse that live here. 

II. iii. 6 

itidriydqam pfthagbhdvam udayastamayau ca yat I 
pfthagutpadyamatidnam matvd dhlro tta socati :i 6 i; 

The intelligent man knowing that distinctness, 
origination and dissolution are of the sense organs 
which are separate and come into existence does not 
grieve. 
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Commentary; 

indriyanam : of the sense organs which are separate and 
come into existence The sense organs stand for the body and 
others also. 

i tdayastamayau ca yat : yat is an indeclinable, meaning 
yon:.which origination and destruction are there, and which 
distinctness of the form of mutual difference, all these, the 
intelligent person knowing these as belonging to the sense 
organs, does not grieve. This means that one who knowing 
that mutual difference, origination and dissolution do not 
happen to the soul which is of the form of consciousness, 
(does not grieve). 

Now Death describes with the following two mantras the 
very surrender of the soul already mentioned, since even with 
legaid to knowing the truth of the individual soul as distinct 
from its body the only means is the surrender to the Divine 
Lord. 1 

II. iii. 7. and 8. 

indriyebhyah par am mano manasah sattvam uttamam 1 
satvadadhi inahdn aim a mahato' vyaktam uttamam l> 7 £[ 

avyaktat tu par ah puru$o vyapako'lihga eva ca [ 
yam fiiatva mucyate jantur amflalvah ca gacchali il 8 IJ 

Superior to the sense organs is the mind, superior 
to the mind is the intelligence, superior to the 
intelligence even is the greai^ soul, superior to that 
great is the unmanifest. 

Superior to the uumanifest is the person, the perva- 
der, and veiily uninferrable, which knowing, the 
creature gets liberated and attains immortality. 

Commentary : 

indriyebhyah : stands Here for objects also since this has 
to be in accordance with a previous mantra (fv. I. iii. 10). 
. J Verily the objects are greater than the sense-organs and 

l. cl. Piof.^Jaitra'a denial ol prapatU: Vedanta Kesarl 1043 
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greater than the objects is ibe mind ". The word ' sattva ' 
(in the text) means intellect, smce it was slated before that 
11 greater than the mind is intellect” (ibid). 

alihgah : Unknowable . Superiority is intended in respect 
of making Him to condescend (to listen to onr prayers). To 
make Him condescend means to surrender (to Him) aloue, 

The rest is clear. 

II. hi. 9. 

na samdrkt ti$thati rupain asya 

tia cak$u$d pakyati kakcanainam | 
hjda inamsa manasabhiklpto 

ya t tad vidur artifias te bhavanti n 9 (J 

His form is not for perception, no one else sees him 
with his eyes He is attained by miud through devo* 
t : on, steadfastness. Those who know Him they 
become immortal. 

Commentary : 

asya rupam : His form . or else it means His body. The 
meaning is that being omnipervading He does not stand as an 
object of perception. Or else theie is (for Him) no perceptible 
colour such as blue etc. For this very reason (it is next said) 

na cak$u$a pakyati : with the eye no one sees Him. The 
meaning is clear. 

hfda mantra,. : This part (of the mantra) has been 
explained by Vyasarya under the Satvatra prasiddhi adhika- 
ratta (of the &ri Bha$ya) (I. ii. 1.) as follows : By the word 
hfda is signified devotion; by Manila : steadfastness. In 
the Mahabharata ( ? ) taking the first half as it is here, 

the following is.read as the second half: 

bhaktyd ca dhftyd ca samdhitatma 
jndnasvampam paripakyattha. 

"Through devotion and steadfastness one with one’s 
mind concentrated, here perceives that of the form of know¬ 
ledge.” 
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abhiklptak : graspable, attaiuabtc, The following Is In 
the Veddrthasahgraha “ The meaning (of the above quoted 
Bha$ya passage) is that, one with one's mind concentrated 
through steadfastness sees the Supreme Person with 
devotion." ‘Sees' means attains, since it has to be in accord 
with the <57*5 passage "Through oue-poinled devoliou is 
capaVe (XI. 54). 

ya enarii viduh : the meaning is clear. 

II. iii. 10. 

yadd pancdvaU^Jiante jnanani tnanasa saha ] 
buddhik ca na vicetfati tdm ahuh paramdrh gatim i: 101! 

When the five sense-organs with mind are static 
and the intellect does not move, that (state) they 
say is the Supreme movement. 

Commentary: 

jnanani : organs, according to derivation from jnd to 
know, with the suffix lyut {ana) : meaning instrument This 
has been so explained by Vyasarya {&rutaprdkdkikd) in the 
Sapta-gaty-adhikarana (II iv. ). The mind itself with the 
function of deteiimitation is indicated by the woid ‘ buddhi ’. 
So is it iu the 3rZ Bhd$ya. 11 The mind itself is mentioned by 
the words ‘ buddhi ’ * ahaiikdra' and citta, due to its different 
functions, such as determination, egoity and reflection." 
It is clear there itself that the “ paramagatim" mentioned here 
means movement towards liberation abandoning movements 
within the body. 

II. iii. 11. 

1am yotam iti many ante sthirdm indriyadharanatn I 
apramattas tadd bhavati yogo hi prabhavdpyayau || 11 R 

'The state of steady concentration of the sense- 
organs they deem as Yoga. Then one should be 
vigilant, 9ince Yoga is the means to life-ends 
(namely) attainment, and removal (of evil). 

Commentary : 

tdm : That (state) mentioned in the previous mantra 

Id 
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indriyadharaiiam : 0:e supreme m?\wnt of the nature 

of,concentration of outer md inner organs 

yo£<rm : f/i fwawyanfr : (Tliey) deem as Vo^a.: Vyasarya 
Fays that the meaning of fiaramagati is Yoga* 

aprama'ttih tcdd hha'ati : Tlien that is when the organs 
are motionless, there lia pens the state of vigilance of the 
inin I. ‘ 

Of what use is lhi= vigilence of the mind ? (To this 
enquiry) lie (Death) replies: Yogo hi prabhacdpyayau : Yoga 
is indeed 01 igi a a lion and cessation. The idea is that since 
Yoga is in constant peril, vigilance is necessary. 

Or else, the idea is t' at one should he vigilant in respect 
of Yoga since it is the means of all life ends .of the firm of 
attainment of desired things and removal o:\alluudesirab1e 
things. 

\l. iii. 12. 

tiaiva vacd >»/? ntanasl* praptmh kahyo tta cah$u$7i | 
a si it i bruvato'nyatra ! atham tad vpalabhyate || 12 || 

That is capable cT attainment neither by speech 
nor by mind nor h. lhe eye How can that be 
realized except from ■-uc who teaches that it is? 
Commentary : 

naiva vaca : the mear.ing is clear The fallowing discus¬ 
sion : s found in the Pratfaodda of the Vcddnta Sittras) (II iv. 
8) ' Saptagater vise$atvac ca: the organs are only seven since 
only seven are mentioned in the scriptures as going to the 
othei world." There are seven worlds in which the seveu 
organs lying in the cave ^placed in their respective places) 
move'* ( Mund. U. II 1. 3), and since only seven organs are 
enumerated when referrin » to the Yoga stale in the Mantra 
(A'. U. II iii. 10) "Whia the five sense-organs with mind aie 
static and he intellect..." Against this prima facie view the 
siddl anta ns follows : " But while living thete are hands, 

and others, therefore not o '* iV\ S. (I. iv. ti), when iheie 
is the body, since hands » id others are also useful in respect 
of t&kii^g up (things) and oth^f and giheis 
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nlso are organs. Therefore it is not so. Because of the sruti 
and smrti texts. 11 There are ten o gans in a person and 
the atman is the eleventh." (Bfh. U. III. ix. 4) where 
the word ‘ atman* means the * mind * ; “ The oigans are ten 
and one: the eleventh here is the mind’* [Gita. XIII. 5). 
Statements of lesser number have reference to pa’ticular uses : 
and sta:euients of larger number a:e due to differences in 
mental functions. This state (staled in the first hall of the 
mantra) is explained. 

asi\tl... ; except from the statement that ' It is/this is 
the meaning. The idea is that it is attainable ouly from the 
Upani$ad 

II. Hi. 13. 

ast'ty evopalabdhavyas tattrabharena cobhaycfy | 
asliiyevopalabdhasya tattrabhavah frasidati h 13 II 

It is known through the statement that " it is " as 
well as through the mind : when one has known 
thiough these two that “ it is," the mind becomes 
clear (lucid calm). 

Commentary: 

tattrabharena : the etymology is tcrttre bharayati: helps 
knowing the truth : tattrabhavah : iuuer organ. By this also 
the Supreme Self is to be known as ‘ Tt is.’ What is meant 
is, after knowing Him as * It is ' by the Vedanta passages It is 
to be contemplated and meditated upon as ' It is * with the 
mind also. 

ubbayoh : of tbe two means that is, by the two means of 
knowing the statement above and by the mind 

astlti era vpalabdhavyafr : Of one who has known that 
It is : th£ ufce of the past participle in the word 1 upatabdha ’ 
is similar tb' that iif ' bkukta ' in the statement' bhuhta brah - 
tnaryah : brahmanas have eaten * (that is its meaning is active 
and not passive) 

tattviAhTibW^prMdiatl \ the mind becomes clear. that i«. 
free fr6A old faults. 4 
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II, ill. 14. 

yada sarve pramucyante katna ye’sya hrdi ktitafi I 
atha martyo'ntfio bhavaty atrabrahma satruUnute || 14 || 
When all the desires that are in the heart of this 
(soul) are removed, then the mortal becomes immortal 
and enjoys Brahman here alone. 

Commentary : 

hamah : desires for bad objects that are in the heart ' 
yada pramucyante: when they get removed, then 
atha : immediately, 
martyah : this meditator (upasakah ) 
amfto bkavati: attains immortality. The meaning is 
that he " becomes one whose-past and future sins get removed 
and do not touch him respectively.” 

atra brahma sama&nute : this means here itself, at the 
time of meditation he enjoys Brahman. 

The following is the $ri Bhdqya under the Sutra " And 
the satne (is the departure) upto the beginning of the move¬ 
ment, and tbe immortality (is that which happens) before 
the burning up of the body" (IV. ii. 7). The meaning is 
anupo$ya means not burning the contact with the body of 
sense-organs and others. Which immortality is of the form ox 
freedom from and destruction of the future and past 'sins, 
that same is mentioned in the scriptural passage beginning 
with ” Yada sarve pramucyante, ,." (/C. U. II. iii. 14) 

Iu respect of the (statement) atra brahma samahnute : here 
(he) enjoys the Brahman; the idea is that this has reference.to 
that experience of Brahman which happens at the time of 
meditation. 

Repeating that which was already said for the purpose 
of emphasis, He (Death) concludes that what is to be taught 
is only this much 

II. iil. 16. 

yadTi sarve prabhidyante hfdayasyeha granthayah I 
atha martyo. rnjto' bhavaty etcivad anukdsanam 11 15 II 
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When all the knots of the heart are here broken, 
then man becomes immortal. This much is the 
teaching. 

Commentary: 

granthayah : likes and dislikes and others which are not 
easily untieable like knots 

yada j>rabhidyattte : that is wheu they are removed 
etavad anukdsanant : that which is to be taught so as to 
be practised by the meditator is this much alone. What is 
to be stated namely which is the going out (of the body) 
through the uadi in the ciowu of head and passing through 
(the path of the) arch and others is not of the meditator, but 
of the word of God, pleased with his meditation. This is the 
idea. 

Now Death speaks of the final Liberation which is the 
second already refeired to in ( K.U . II. ii.) “ Vimuktak ca..," 

II, iii. 16 

iota in caikd ca hfdayasya ndfiyas 

tasarn mltrdhanam abhinihsrtaiki r I 
tayordhvam ayann amrtatvam eti 

Tr$r'(T/m yd uthramatw bhavanti 16 !i 

Hundred and one are the ttadis of the heart Of 
these one is stretched to the crown (of the head) : 
through that one (nafi) one goiug upwatd gets 
immortality. The others (ndtjis) are such as help 
going towards all sidesi 

Commentary : 

katam ca ... : there are hundred and one important natjis 
of the heart, among them the one Brahmanadi called Su^umna 
goes up towards the crowu of the head. Through that n34* 
urdkvam gacchan . going to the world of Brahmau 
amrtatvam eti : means attains liberation of the form of 
the manifestation of his own nature following the attainment 
ot Brahman together with the particular place 
mnyafr : the other uadis 
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viqvah uthramanc bhavanti : are useful for -going cr.it 
towards the path of 'he divem’ficd xarUsjia. But Vya«5ija 
(in the Srutaptakasika) interprets this as follows: ‘Ollier 
uadis are scattered all round (the body}. These are useful for 
those who seek not liberation to get out (uf the body) (at the 
time of death)” (IV. ii. 7). This passage is co'nsideied by 
Bhagavan Badarayala in the Utkrantipada (TV. ii ). To 
explain (the pnma facie view is this:) “ The lcstriction that 
the going out happens to the kuower through the head-nSrf/. 
other than the hunriird, and tu a non-knowei through the 
others is not proper”, since the tiatfis are veiy many and are 
too subtle to be distinctly seen, and so one cannot select. 
It is quite proper to hold that the statement tayordhvmn ayofi- 
fiamftatram eti vigvaiiii ya uthramaue bhavatiti - through that 
one (rwtft) one going upward gets immortality. The other 
(«3i/is) are such as help going towairls all sides” {!\,V II iii. 
16cd.) merely refers to the chance-going out. Against the 
prirrta fac e view the leply is given in the following Siitia (TV. 
it. 10) “ The place of the individual soul that is the heart 
becomes illuminated just in front of it, having the passage 
revealed by it, favoured by the Grace of the Harda (the 
Supreme Dweller in the Heart), on account of the capacity of 
the Knowledge (on the part of the soul), and of the continu¬ 
ation of remembrance of the path which is a subsidiary of it 
through the one other than the Hundred.” And the nuaniug 
of this (sutra) is as follows : 

tadoikah : the place of the individual soul that is, the 
heart, 

agra jvalatuzm : iu front of which there is illumination 

tatpra'ka&itadv'drah : one become? such that to whom the 
passage (of exit) is revealed by it, since there is the scriptural 
passage. “The top of the heart is illuminated; by that 
illumination the soul goes out either through the eye or the 
crown of the head or otliei parts of the body.” {Bfh. U . 
iV. iv. 9.1 

This imidh‘ is coniraou to both the knower and the non- 
kuower But the knower gets up only through the head-narjii 
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different from the hundred (other nad's). It ia not that 
that n~ufi is not diMiiigi.iMiable by tb 5 knower, since -the 
knovver is favoured by the Supreme Pi.son resident ,in his 
heart, beiug pleased with his knowledge {upasaua) which is 
extremely blissful to him, and which is an adoration of the 
Supreme Self, and on account of the co’ linnous recollection 
of the Path highly pleasant to him, as the subsidiary to the 
Knowledge. Therefore lie kuows that ufidi and so his goiug 
out through it. is quite appropriate, 

Now to proceed : — 

II. iii. 17. 

ahgu$tha»Mtmfr puru$o*natarattiii 

sad .t javatuih hfdaye sannivitfah '! 
tarn svac chirirat pravfhen 

munjad iveqlkdm dhairyeipj \ 
tant vidyacchubram amftarh 

tain vinyacchukram amytam iti, 17 

The pel sou of the size of the thumb, the inner Self 
is al vays en.iblUhecl in the heart of men. Him, one 
should pull out with courage from one’s own body 
as the stalk from the muiija grass. Him one should 
know as the biilliant iimnoital. Him one should 
know as the brilliant immortal, 

Commentary : 

ahgu^haniatrah : the meaning is clear. 
tarn svac chart rat: ju c t as in the statement " Devadalta is 
distinct from his own body " the pronominal word 4 sva " (his 
own) lefers to a tiling belonging to Devadalta indicated by the 
co mentioned woid (Dcvadatta). Kven Hk r that the word 'sva* 
(in the present mantra tarn svac chaurat) refers. to that which 
belongs to the inner Self mentioned previ msly. Consequently 
the meaning is as follows : Him the inner Self of all men, one 
should pul) out (that is. know distinctly from the individual 
soul, mentioned here as men, as that whit h is His body. That 
is alter the manner mentioned in ihe scriptural text ‘When 
one sees the Lord as different from oneself, and pleased/' 
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(Sc. Up. IV. 7) one should know (Him) as distiucl ou account 
of His being the supportei, controller and master 
inunjdt: from l he munja-grass. 
istkam iva : like the stalk in its midst. 
dhairyetfa: (with courage) with skill in knowledge. 
This (word) goes with what preceded (t'.e pravfhet : should 
pull out). 

tarn vidyat... : (This has been) already explained. Repeti¬ 
tion indicates the conclusion of the leaching. 

II. iii. 18. 

Now concludes I lie subject-matter of the Story (of Naci- 
ketas) : 

M rtyuprohtdm Naciheto'tha labdhva 

vidyam ctdm yogavidhim ca kjisnam I 
brahmaprapto virojo'bhTtd vimrtyur 

anyo'pyevam yo vid adhyatmam eva ii 18 1' 

Theu Nacikelas having attained this knowledge 
taught by Death together with the method of Yoga 
completely attained brahman became free from rajas 
(desire) and from death. Any other who knows (this) 
esoteric doctrine will become also such an one. , 

COMMKNTARV: 

tnftyu Naciketas having attained the knowledge of the 
Self taught by Death and also the method of Yoga mentioned 
in the passage " yada panca .. ” (/f. U. II. iii. 10) after the 
manner mentioned in the sciiplural passage, “Attaining the 
transcendent Light one becomes manifest by His own nature’' 
(Ch. Vp VIII. 3 4), attaining Brahman became one in whom 
His eight qualities got manifested. 

yo vid : The knowledge relating to the Self whoever else 
knows, he also becomes like Naciketas. This is the meaning; 
Orh sa ha navavatu sa jia uau bhvnaktu. 
saha viryath karavavahai. 
tejasvi ndv adhltam astu md vidvifdvahai, 

Oih hdntih kdntih hantih. 
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May He protect us. May He protect us together. 

Let us bring about the power together. Let our 
leamiug be luminous. Let us uot hate (one auother). 

Orii Santih, Sautilj, Santih. 

COMMFNTAHY : 

Now the Sdnti (peace chaut) is recited iu order to abolish 
on the part of the taught and the teacher. 

sa ha nau avatu sa ha : The Supreme Self revealed by 
Kuowledge. ha indicates (His) welMcuownness. 
nau : Us, the disciple and the teacher 
avatu : May protect revealing His form 
saha nau bhuuaktu : May (He) protect us together 
through increasing knowledge. Or else May He protect us so 
that we may be together without parting. 

saha vtryarii katavavahai : May we briag about Lhe 
power of knowledge by imparting it in accordance with rules. 
The idea is knowledge becomes ineffective when the rules 
aie not observed. 

tejasvi van . : This means may what we have now 
learnt be very luminous (effective) 

ma vidvisavahai : May thfie be no hatred : which means 
let there be no hatred between us due to learning and teach¬ 
ing in any misauctioned way, as stated in the Smjrti text: 
*' One who teaches not in accordance with rules ( dhartna ) and 
one who auestions in contravention of rules, one of them dies 
or develops animosity.” 

Santih...'. The triple repetition is for the purpose of 
doing* away with all si us of commission and omission in 
thought, word and deed. 

Thus concludes the Sixth VaUi 
in the Second Chapter of the 
Kafhopani^ad. 
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Commentator* i conclusion : 

That this Upnui$ac! has reference only-to God is deter¬ 
mined by Bliagavan Badaiayana in three Adliikaran^s of 
the Satnanvayadhyaya. 

ADHTKARANA I 

In the passage “ yasya brahma ca h$airatn ca ...” (I{. U. 

I. ii. 25) "To whom the Drahmana and K§atiiya both 
become food; to whom Death is curry spice; this iwho 
knows how He is?” the person indicated by the pronoun 
in the possessive ' yasya 1 is an eater or eujoyer, siuee 
Bralimana and K$atriya are spoken of on account of their 
being spoken of metaphorically as 1 rice/ are to be taken as 
eatables or enjoyables, Now who is that eater (bhokta) ? The 
prima facie view is that lie is the individual sunl alone, 
since the Supreme Self cannot be the eater. . Ay fiinst thif 
the Siddhanta view is expressed in the foui Sut/as: (I). Atta 
caracaragrahai}dt: (II) Pra/taranac ca : (III) Guhani pravitfav- 
atmanau hi taddarsarfat : (IV) Vikc$at}cic ca: (Vedanta Sutras : 
I. ii. 9, iO, 11, 12.) 

The meanings of these are as follows. 

I. The eater indicated in respect of rice mentioned iq 
the passage “the two are rice” is the Supreme Self alone since 
it; the mantra ([{. U. I. ii. 25) it is >aid that He is the killer 
(destroyer) of all the mobile and immobile which are indicated 
by the words Biahma t.ud K.^atia which through secondary 
significance signify all the mobile and ibe immobile, and now 
that the word ' odana rice secondarily signifies the destro- 
yable, has been shown when commenting upon this mantra, 
and may be seen there itself. 

II. And also because (this mantra) is in the context of 
Brahman which begins with * The Great Omnipresent 
Soul../' (K. U. I. ii. 29). 

III. If it be said that since in the succeeding mantra* 
“Drinking rta. (I. 1 iii. 1) only the two that are capable of 
enjoying fruits of actions are mentioned and the Supreme 
Self cannot have anything to do with that (enjoyment of the 
fruit of actions) either as Agent like the individual soul nor as 



